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FOREWORD

This Compendium is a systematic treatise on Jainism.
Even a glance at the titles of the Chapters gives an idea of the
vast range of topics discussed by the learned author in this
work.

Jainism is an ancient religion. When the Jaina studies
were in their infancy, there were many misconceptions about
its antiquity etc., but now they are all being cleared with the
advance of studies carried on by Indian and Eastern scholars.
The holy dignitaries like Vrsabha, Par§va, Mahavira, whose
biographies are succinctly sketched here, have enriched the
cultural wealth of this land. The post-Mahavira career of
Jainism, especially its spread to the South and subsequent
schisms are a fascinating chapter in the religious history of
India. The Jaina concepts of divinity and worship, of the
Universe and its constituents, of the sentient world and its
elaborate details etc., deserve the special attention of a
student of comparative religion.

That Karma is a subtle variety of matter affecting one’s
spiritual destiny by its association with the Atma operates
automatically and functions as an irresistible moral law which
leaves no scope for any divine intervention in the affairs of all
living beings. Everyone must reap the fruits of his own
thoughts, words and deeds. The fundamental principles like
the Tattvas or Padarthas and the stages of spiritual progress
(Gunasthana) fully work out the relation between the Atman
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an in details. The liberation of the Atmyp ¢

;?cd :&icﬁzgff Karman depends upon the cultivation 0? fgrlzhml
Faith, Right Knowledge and Right Conduct workipy ;.
Unison. ‘ |

Jainism is rightly called Ethical Realism; and it b4 laig
great stress on good conduc.t, one fgr the layman and the Other
for the ascetic. The former is less r.lgorous than. the latter Tha
ascetic observes the Mahavratas ideally; he lives a Spiritug]
life, devoted to meditation and absolute possessionlessnegg
(aparigraha). One who has no .attachment of any kind f, -
death voluntarily; he is not afraid of death, because he knoy,
that his soul is immortal. With such high ethical ideals, Jainism
has enriched the Indian heritage and culture in various ways
The doctrines of Ahimsa, Anekanta and Aparigraha have
more relevance today than before, as humanity is now facing
many ethical and spiritual problems created by scientific ang
technological advancements.

There are a number of manuals already dealing with
Jainism but the present Compendium has its specialties. The
author’s discussion of the various topics is authentic,
supported by relevant verses and sutras from the scriptures
with comments thereon. As such, it should be welcome to all
critical readers who want to understand Jainism in a non-
technical set-up. Jainism is not only a religion and a well-knit
philosophy, but also a way of life which has given spiritual
solace to a number of laymen and saints that have relinquished
the ties of the world.

Justice T. K. Tukol has a remarkable blend in himself of
the polished expression of a Professor of English, cogent
argumentation of a gifted advocate, the balanced presentation
of an experienced judge and the intellectual penetration of a
earnest inquirer into truth and reality. He has ever been 2
close and critical student of Jainism, apart from being a piovs
Sr_awaka. All these qualities of Justice Tukol are transparent’
this Compendium which is an outcome of his deep study &
understanding  of Jiana, Nayas, God, Creation an
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Anekantavada in a lucid manner. He has cleared many wrong

notions of earlier scholars and presented those tenets in their
proper perspective.

A careful study of Justice Tukol's exposition will give a
correct understanding of Jainism which holds an important
position among Indian philosophical systems and has
influenced the Indian pattern of thinking and way of life in
many areas.

A. N. Upadhye

May 22, 1975
University of Mysore
Manasa Gangotri, Mysore - 6



PREFACE

e

In November 1973, I was pleasantly surprised by 5 kind
mesh S. Mehta, Vice Chancellor, Sarq,,

letter from Dr. Ra ' . .
Ifatcl University, Vallabha Vidyanagar (Gujarat Umversity]

inquiring if I could undertake to write a book on Jaina Darsap,
as | had been recommended for the purpose by the Advisory
Committee of the Trust for publication of books on the major
religions of the world. I agreed to undertake the work.

The main object of the Trust, as I understand, is to
“Promote tolerance among the people following different
creeds” by publication of books on the “‘basic tenets of the
major religions of the world.”” I have therefore tried to
expound the various tenets of Jainism with reference to the
basic scriptures acceptable to the Digambaras as well as the
Svetambaras, besides clarifying some of the misconceptions
about. the antiquity of the religion and some of its fundamental
f;g:r;iis'ol have given in each chapter a free rendering of the

rigmal verse on the subject under discussion,

wit i ; ;
t i$out doing any harm tg jts meaning and spirit. I have tried
0 discuss each topic with con

sistency, precision and clarity. It
has been my endeayor 1 pre i

this great and ye present the essence of the tenets 0!
possible. withoys oy a“ClenF religion as dispassionately 2°
understanding of “Xaggeration so as to ensure a COIect
been to achieve 4 - p].m.osoph)’- My object throughout has

“thentlcny in the presentation of doctrines: It



PREFACE TO SECOND EDITION

Justice T. K. Tukol made a remarkable contribution to
contemporary literature on Jainism in his lifetime. His in-
depth study of Jaina scriptures, his life-long interaction with
munis and scholars, his analytical approach to the Jaina
concept together with his command over the English language
have made his publications rich in substance and a must for all
those who are keen to explore Jainism and step further into its
depths.

This present publication - Compendium of Jainism - was
brought out initially in the year 1980 by the Karnataka
University, Dharwad. Earlier, in 1978 a Gujarati translation of
this Compendium was published by the Sardar Patel
University, Gujarat.

Priceless as the book was, it was soon sold out and it
became increasingly difficult to find a copy for study. Knowing
the worth of the ‘Compendium’, respected senior member of
the Jaina community and leading chartered accountant, Sri
Mohanlal Khariwal made special efforts to trace out left-over
copies from the University stocks at Dharwad, for distribution
amongst those keen on learning.

His Holiness Swastiéri Charukirti Bhattaraka Swamiji of
Sravanabelagola Math as also Prof. Shubhachandra, former{y
Head of the Department of Jainology, Manasagangothrl,
Mysore were keenly pursuing the idea of bringing out a néw



PREFACE TO SECOND EDITION
L_______'__ ' . ' __________-H
dition of the ‘Compendium’, knowing its value among
c : T i
readers of English, in India and abrodfi.
Sri S. Jithendra Kumar, President, Karnataka Jain

sociation, Bangalore was kind eno.u.gh to part with b
f the first edition to facilitate this revisjon,

AS
personal copy © |
Tukol Trust wishes to place on record its gratityde
towards all these well-wishers.
It is a matter of joy, that the Tukol Trust has been able 1
bring out the Second Edition of this timeless classic in this the
Centenary year of the Late Justice T. K. Tukol.

Best efforts have been made to bring out a revised and
accurate reproduction from the original manuscript, prepared
by Justice Tukol and annotated by Dr. A. N. Upadhye. | am
sure the ‘Compendium of Jainism’ will serve the needs of
students and scholars alike in pursuit of deeper knowledge of
Jainism.

Tukol Trust is grateful to Sri Anshumalin D. Shah of
Imprints, Bangalore who has been closely involved with this
effort.

Bahubali T. Tukol
Managing Trustee

Bangalore 560 011
August 2, 2009

Acknowledgement
Tukol Trust is grateful to Sri Digambar Jain Dharma

Prabbavana Samiti, Kota, Rajasthan for their assistance in this
Reprint.

Bahubali T. Tukol
Managing Trustee
Bangalore 560 01

September 17, 2014
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Brief introduction of
Munipungay 108 Shri Sudhasagar ji Mahara]
. Shri Jaikumar Jain .
Formerly . Smt. Shantibai and Shri Roopchang Jain
Born t0 . Ishurvara (Dist.Sagar, Madhya Pradesh)
Birth Place . Margashirsha Shukla Saptami
Birth Date (MokshaSaptami)Thursday, August 21 1958
: . Bachelor of Commerce
Edu";at;%!:ams . Never married - Agjanma BaalBrahmachar
Marita harya Vrat : From Acharya Shri _108 Yidyasagarji Mahagy;
Brahmachary at Shri Digambar Jain Siddhakshetra, Naina Jl
on October 19, 1978 gir
i . From Acharya Shri 108 Vidyasagarji
Kshullak Diksha Maharaj at Shri Digambar Jain Sid?ihakshetra
Nainagir on January 10, 1980 and was renamé d
Kshullak Shri Paramsagar
Ailak Diksha : From Acharya Shri 108 Vidyasagarji

Mabharaj at Sagar, MP on the auspicious
occasion of Bhagawan Mahavir Jayanti day
April 15, 1982

Muni Diksha . From Acharya Shri 108 Vidyasagariji
Maharaj at Isari, Giridih, Bihar on Ashvin
Krishna Tritiya, September 25, 1983 and was
renamed Muni Shri Sudhasagar ji Maharaj

Major Milestones  : Munishri has organised several Seminars,
established several Research and Publication
Centres.

Major Renovations : Several temples have been renovated under
Munishri’s able guidance. Among them are -
Sanganer, Chandkhedi, Bainad, Nasirabad,
Revasa, Amwa, Bijauliyan and many more.

Major Panchakalyanaks : Beawar 1998, Padampura 1999, Jaipur 2000,
Bhilwara 2000, Dudu 2001, Rewasa 2001, Kota
2001, Bijauliyan 2002, Alwar 2003, Jaipur 2003
Kota Jn. 2003, Bhilwara 2008, Amwa 2008

and more . Several Educational Institutions have been
established and there are many Goshalas
running on Munishri’s inspiration.

~ Munishri Sudhasagarji has achieved an exalted position
1n the Shramana Sangha owing to his penance, his pursuit of
knowledge and cultural enrichment and the success of several
X people-oriented projects. Several literary attempts
B ave been made to document Munishri’s achievements.

ut they all fall short of describing his amazing personality-
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CHAPTER 1

JAINISM AND ITS ANTIQUITY

The history of human thought discloses that man has
been in constant search of truth and happiness. He wants to
save himself from misery and pain. As he is a social being, his
solution for his problems of happiness and pain has to be with
reference to his society or the world at large. He has a soul and
a body. In any experience of happiness or misery, pleasure or
pain, the question involved is one either with reference to the
soul or the body, or both. Besides, there is the Universe. The
relationship between man and the Universe has been the
subject-matter both of science and religion, the common
objective of which has been the search for truth.

Science has concerned itself with the discovery of order
in the phenomena of nature. It seeks to formulate laws
inherent in natural events and to account for them in an
analytical manner without recourse to the mysterious or the
mythological. Though the achievements of science in the
realm of the external have been excitingly remarkable, the
problems of the reality and the meaning of life still remain
outside its purview.

Early religion has tried to answer the essential questions
relating to the relation that exists between Man and the
Universe, man and his duties, his goal of life and the path that
leads to its attainment. Many saints and sages have answered
these questions from time to time by precept and example.
What they said and did have been noted down and have

T E———
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COMPENDIUM OF JAINISM

eligions. The one point on

. reeds of : : ; Ich
formed t.hfcll iB’cre J is about the existence of God, hig by,

_ qot recognize that the Universe

Jainism does o e made up of Jiv: the

: 4. The Universe 15 made up as (souls) ang
Creation of Go : ternal, uncreated, co-eyi:
& _souls) which are € , » CO-€Xistiy
ajivas (non SdO { by nature. The non-souls are of five kindg
and indeéae;;f‘(matter], dharma (motion) and adham;é
i 'plrar?nessl, kala (time) and akasa (space). Jivy
ﬁﬁwrized by jiana and daréana,.ls formless', the karz
(agent) co-extent with the expanse of its body, Cenjoyer of the
fruits of the Karmas and possesses upward motion. It exists j,
sarmsara and is Siddha wl.nle. n Perfe‘ft state. The soul
immortal while matter 1§ indestructible. The': Vedantiy
recognises only the Brahman as the cause of creation. Jainisp
recognises that plants and particles of egrth, colfi water, fire
and wind are each possessed of life. This scientific
classification does not derive its authority from the Vedas or
the other scriptures sacred to the Hindus. While the
Upanishads assert the oneness of the self and the
Transcendent Being, the Buddha did not concern himself
much with the metaphysical questions and left them as
inexplicable (avyakta). He refused to answer either
affirmatively or negatively all questions about the soul and
body, the nature of the world, and existence or non-existence

of the soul after death. He refused to speculate on these
subjects.

The theological concepts of Jainism are clear and
rational. Jainism, regards a liberated soul which has attained
its inherent qualities of perfect bliss, knowledge etc. as God.
Godhood is the ideal of perfection. God does not control the
dmiverse or the individual. He can neither grant nor deny grace
or happiness to anybody. But Hinduism recognises a personal
God as the Creator, the preserver and destroyer of the world.

" Qonsistently with the principle of each indivjdt}als
Pacity to attaip perfection or Godhood, the ethical
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principles of Jainism prescribe a code of conduct which
requires an individual to be an ideal person with ahirnsa as the
foundation of his life. It preaches universal love aiming at the
good of every being in the world. Selfishness, greed, anger and
pride are passions which are the main causes of our misery
and pain. They are to be eschewed at all costs and are to be
overcome by selflessness, charity, compassion, forgiveness
etc. which elevate the soul and contribute to the happiness of
others in society. It has shown the way for attaining ethical and
spiritual excellence gradually in eleven stages (pratima) in the
career of a house-holder, at the end of which one has cut all
ties from family life. It recognises fourteen stages of spiritual
evolution (gunasthana) for the soul, the house-holders eleven
stages being included in the fifth stage here. The five small
vows or the anuvratas: not hurting any life, truthfulness, non-
stealing, celibacy and the need to impose limitations on oneas
own possessions, are rules to be observed in daily life. While
they conduce to the well-being of the individual, they have
immense implications of social good. Similarly, the other rules
of daily study of scriptures, charity and worship help the
layman to keep himself pure and unsullied in thought and
action. The ethics for the monks and nuns are still more
rigorous and comprehend all aspects of human life.

The Jaina rituals aim at helping the individual in the
development of his devotion towards his religious ideal and
attainment of purity in thought, speech and action. They are
intended to help man to lead a righteous life and strengthen his
desire to realise the goal of perfection shown to him by the

Omniscient Tirthankara.

Jainism is a way of life shown
Tirthankaras. It is a religion which helps it
the Karmas and attain the highest happine
viz. Right faith, Right knowledge and Right conduct togethf:r
constitute the path of liberation or emancipation. The three i1
unison can alone help the soul to reach the peak of perfection
That is the song of life heard from the Holy Ones who are

by the Jinas or the
s follower to destroy
ss. The three Jewels

T —



C()MPENDIUM OF JAINISM

4”"/”"’/-‘_/—’_‘‘d—hd who ﬂourishm

; er PO
wenty 10U ul:: 1?:(:«211 Cycle of Time. The first r"irthdz:rt';::sd
the Jaina tradition, 18 Rsabha Deva while he 1.
: qhavira. «According 1O Jaina traditio,
e is Ma dthe first Rsabha revealed the ahimgj dhare
! these was Mahavira who was g Ma.

‘ Cldg
f the Buddha. It 1s now accepted that Jainigp, iz

€ lagy
of

The last ©

‘ O " .
c?g;:?;;;zf;%dhis m and that Mahavira who lived from 59q B
; .

C. to 527 B. C. Was not tt_le founder of Jainisrp and thay b
pr'edeccssor Par$va who.hwid 250. years earlier wag also 4
historical person. The Ahimsa doctrn}egreach?d by Rsabhg jg
possibly prior in time to the. adV,f:?t oI Aryans in India ang the

prevalent culture of the period. |
In spite of the modern advances m.researches made in the
fields of ancient Indian history and philosophy, there are g
some scholars who assert that Jainism is an offshoot of Vegj.
Brahmanism and that the Jainas, like the Buddhists, g
dissenters of Hinduism. Even an eminent historian like Arnolg
Toynbee asserts that Mahavira is the “‘founder of Jainism”
and mentions Jainas as ‘‘amongst the fossilized relics of
similar societies now extinct.”’? He proceeds to observe:
““Similarly, the Jainas of India and the Hinayanian Buddhists of
Ceylon, Burma and Siam can be seen to be fossils of Indian
society in the State in which this society was when it was
de\f?loping under the Mauryan Empire.’”’® These views are
obviously based on insufficient, if not erroneous material. The
pages that follow will disclose that Jainism is neither an
fossilized relics’ Itso-ught to be conveyed by the words
Numerical minOri‘ty butlsh t'rue thét thay e Ja‘f‘as - E;
Indian hilosophy, erapyre, orr oo (0 1 ERCIEL
» terature, art, architecture and culture haS

Student of rejjg; endur_ing- The interest of Jainism 10 the
very early erglon:;fonslsm in the fact that it goes back 1 2
» aVowedly o]der than the Sanskrit literatur®
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which we are accustomed to call classical.*® Toynbee seems
to have perhaps overlooked numerous facts brought to light
by the modern research scholars mentioned in the following
pages.

Mrs. Sinclair Stevenson holds the view that “‘both
Buddhist and Jaina orders arose about the same time, the sixth
century B. C., a period when the constant wars between
various little kingdoms must have made the lot of the common
people hideous with suffering and oppression; and a man
might well have longed to escape from all fear of rebirth into
such a sorrowful world, and hoped, by renouncing everything
that could be taken from him, and by voluntarily stripping
himself of all possessions and all emotions, to evade the
avaricious fingers of king or fortune.”’*

It is unnecessary to multiply similar views which in
substance raise three questions relating to the antiquity of
Jainism. They are 1) Is it an offshoot of Buddhism? 2) Or of
Hinduism? 3) Is it older than the Vedic Religion?

Jainism and Buddhism

The view that both these religions arose at about the
same time as expressed by Mrs. Stevenson does not hold the
field since even Geo P. Taylor who has written an introduction
to her book has dissented from her. He says: “Within the last
thirty years a small band of scholars, pre-eminent amongst
them are the late Horvath Professor Buhler, Professor Jacobi,
and Dr. Hornell, have affected a great advance in our
knowledge of Jainism. For long it had been thought that
Jainism was but a sub-sect of Buddhism, but, largely as a
consequence of the researches of Orientalists just mentioned,
that opinion has been finally relinquished, and Jainism is now
admitted to be one of the most ancient monastic organizations
of India. So, far from being merely a modern variation of
Buddhism, Jainism is older of the two heresies, and it is most
certain that Mahavira, though a contemporary of Buddha,
predeceased him by some fifty years.s
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L///::hc Buddhist history

- and liter.

Such opmarggi ﬁ}éal:ad renounced the world, the ;;Zt;i:,c
establish that e an ascetic following the Jaina cult of Paré\f
was for Somit::enl)"third Tirthankaras of the Jaina religjo, l:
who wgsi'?e ‘aturc Mahavira has been de.scribcd as Nigﬁntha
Buddhlsf lltle the Majjhima Nikaya, there is a reference the
Nata]?uua'h n were the followers of Mahavira telling that i
o OOmniscicnt and that he had disclosed tq them
Master \;azt their previous births. There is also a narratjoy by
details Zdﬁa himself to his disciples about his €Xperiences
the Blrlle went naked, took food in his own palms and folloyeg
:;Zezal'ious restrictions regarding the taking of food.'lt is
obvious that the course of conduct ﬁrst. followeq b?’ him i
quite identical with ordinances of the Jal_n.a ascetic life. That
book also contains a referencfa to Upali wh.o_ was first g
devotee of the Buddha, had a dlfferen.ce of opinion with hip,
about comparative gravity of the bodily and mental Karmag
and was ultimately converted to Jainism.

The Dhammapada is the Bible of the Buddhistic religion.
It is an anthology of verses collected from the different books
of the Tripitaka which stand for the sacred scriptures in Pali
containing the original teachings of the Buddha. Both Jainism
and Buddhism belong to the stream of Sramanic culture, and
naturally there is an attempt to redefine the term Brahmana,
not based on heredity but on individual good qualities (See
Dhammapada 393). Vrsabha, Mahavira and the Buddha
belonged to the same Sramanic culture and were Brahmanas

by virtues. That is what is stated in verse 422 of
Dhammapada:

3

Usgbhar,n Pavaram Viram Mahesim vijitavinam
ancjam nahatakam Buddham
tamaham brimi brahmanam ’

~ 'The most ¢
ViCtorious and th
Mahz‘wira) and

xcellent (pravara) foremost Vrsabha, the
© Breat saint (Vijita and Maharsi) Vira (i.¢:
Buddha, the desireless and pure (aneja and
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nahataka), him (taking everyone individually) do I call a
Brahmana.’

Besides, there are differences between the two religions
in their metaphysical and philosophical concepts. The
animistic ideas of the Jainas are more ancient. While
Buddhism regards all things as transitory. Jainism regards Jiva
and Ajiva as eternal substances. According to Buddhism,
there is no continuity of individuality from life to life. The
universe is transient and soulless. The soul is not immortal.
During transmigration from one life to another, only a new life
arises as part of the chain of events.

Shri Jyotiprasad Jain has mentioned a number of
references which show that Jainism is older than Buddhism.¢
Prof. Hermann Jacobi has referred to the common
misconception of Jainism being an offshoot of Buddhism and
dispelled all doubts: °... The Jains being non-Brahmanical
have worked upon popular notions of a more primitive and
cruder character, e.g. animistic ideas. But the metaphysical
principles of Buddhism are of an entirely different character...
there is no absolute and permanent Being, or in other words,
that all things are transitory. Notwithstanding the radical
difference in their philosophical notions, Jainism and
Buddhism being outside the pale of Brahmanism, present
resemblance in outward appearance, so that even Indian
writers occasionally have confounded them. It is, therefore,
not to be wondered that some European scholars who became
acquainted with Jainism through inadequate samples of Jaina
literature easily persuaded themselves that it was an off-shoot
of Buddhism. But it has since been proved that their theory is
wrong... The canonical books of Buddhists mention as a rival
sects, under their old name Nigantha (Sanskrit: Nirgrantha,
common Prakrit, Nigganath) and their leader in Buddha’s
time, Nataputta (Nata or Vataputta being an epithet of last
prophet of Jainas). Vardhamana Mahavira, and they name Fhe
latter’s place of death Pava, in agreement with the Jaina
tradition... Mahavira was a contemporary of Buddha and
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W e
at older than the latter who Outliveq
Is

omewh "
ably § 4t Pava... Mahavira, however, unlike Budd,

bly not the founder of the sect which, Tevere
. their prophet, nor the'author' pf their religion
him a$ 0 unanimous Buddhist tradition, Buddh, haci
Accord;I;gBO dhi tree, discovered by intuition the fundamenp, l
under t ¢ his religion as it appears throughout his personal
truths © rmons are things even to be remembereg ba

. his first s€ : :
:igrfﬁlowefs as are the doctrines which he then preacheq. No

such tradition 1 preserved in Ehe canonicgl books of the Jain,
about Mahavira. Thus Mahavira appears in the tradition of pj;
own sect as one who from the beginning, followed a religion
established long ago; had he been the founder of Jainjsy
tradition ever eager t0 extol a prophet, would not have totall;z
repressed his claims t0 TEVETENce as such. But he is withoyt
doubt the last prophet of Jainas, the last Tirthankara, Hjs
predecessor Parva... whose death took place 250 years

before that of Mahavira...’’

prob
riv
was mo

)

S

Jainism and Hinduism

Some of the western scholars have propounded that
Jainism is a result of revolt against Hinduism. Mrs.Stevenson
asserted: ‘It must always be remembered that Jainism, though
a rebellious daughter, is nonetheless a daughter of
Brahmanism, many of whose leading beliefs are still held by

Jains,,:'ﬁ Instead of finding support for her view from the
essennz.ll doctrines of the two religions, she contents herself
arzgmgat}é& ‘TPUCh of their worship resembles Hindu
templep(;fﬁg lthelr dF)IIlCSth chaplains, though nof their
scholars wh(‘)astbare_sm] Bféhm?ns.’g There are some Indian
Hindu dissent “eribe o i View and assert that Jainas are

©1$ and their religion is an offshoot of Vedic-

Hinduism_ Shri '
e i B. N. Luniya holds the view that sixth century

v?rorld, that the Hind

ume with the o]q pus In India became disappointed at that

hilosophic dogmas, that they stood fOf
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simplicity of worship and that Jainism constituted a
reformatory movement in Brahmanism.!® The popular
impression is that Jainism is a religion of those who revolted
against animal sacrifices of the Hindus.

A solution to this question is to be found on the strength
of the fundamental distinctions between the philosophical and
metaphysical concepts of the two religions. The Vedas which
are supposed to be of divine origin contain verses primarily in
adoration of the three gods: Siirya, Indra and Agni. These are
the most prominent, deities of the Vedic age. Varuna was
regarded as guarding the cosmic order, omnipresent, and as
punishing people for their sins. Sacrifice was the most vital
method of worship. Its primary object was the gratification of
gods to obtain their grace. Later on, during the period of the
Brahmanas came Brahma, Visnu and Mahesa. It was during
the period of the Upanishads that the doctrines of
transmigration and Karman became popular. They recognised
Brahman as the Atman to be realized in order to be free from
transmigration. Man becomes free from the joys and sorrows
when he reaches the stage of Brahman. ‘The identity of the
souls of the individuals and the universe is reiterated
throughout the Upanishadic literature, with varying emphasis,
and with differing interpretations of the nature of identity and
the character of the universal soul.‘Tattvamasi’ ‘you (the
individual) are that universal essence’... is the leading theme
of the Upanishads.’

These fundamental principles of the Hindu religion have
very little in common with Jainism. Mrs. N. R. Guseva has
noted the points of difference between the two religions:
“There are at least eight features which distinguish Jainism
from Vedic religion and Brahmanism. Those features are s
much substantial that they do not afford any possibility of
regarding Jainism as a sect of Brahmanism or it’s some other
product. These features can be reduced to the following: (1)
Jainism rejects holiness of Veda. (2) Stands against the dogma
that gods are the main objects of worship. (3) Rejects bloody
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umber of other elements of Brihmanic

: and n . ‘ -
sacrifices recognise Yarna - Caste system, . . ual,

ot :
(4) Does rlociet)f- (5) Prescribes defence of othey’s li?i x

<ceticism. (7) Prescribes nudity at the lime'
citual. (8) Allows womern monlfhf)od, learning of holy bOOer

'11 | may also add that‘Jalmsm does not recogpige e
:l:(ébry of creation of the Universe by God or that the latter 12
its protector. There are hovgever three elem'ftnt§ commop ¢,
the two religions and Buddhism. They are:‘falth in the rebjyy,
of the soul, the doctrine of the k,arman hol_dmg that each hag
enjoy or suffer the fruits of one S oW actions and the belief ,
the possibility of attaining final liberation or salvation. ‘---They
(the three elements) are appafently bqrrowed by the later
Brahmanism from non-Vedic faiths _and 1t means that they are
hardly brought into Jainism by the Aryans.’!2

From what has been said above, it should be clear thyt

Jainism which differs fundamentally from Hinduism cannot be
regarded as its offshoot. The question then would be, whether
Jainism is an older religion than Hinduism.

prescribes @

Vedic and other References

There are references to the Jaina Tirthankaras, the
Sravanas, Arhats and their principles in the Rgveda,
Yajurveda and the Puranas. Shri Subbayya Sastri has quoted
from these sources in his introduction to the Shatkhandagama
alarge number of references, some of which are quoted below
from pages 10 to 12 of that volume. According to the Jaina
tradition, Vrsabhadeva had among others two sons by name
Bharata and Bahubali and that India has been named &
Bharata after the eldest son. The account of Jaina tradition 1s
given In the Mahapurana of Acarya Jinasena. This finds
support from the account in the Visnupurana also:

I A ST S A T |
AW AR TRy ofr |
fersupg ™
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Rsab'hit Bharato jajfic jyesthah putrah $atagrajah |

Tata$ca bharatarh varsam ctallokesu giyate ||

This means ‘Bharata was born of Rsabha. He was the
eldest amongst the hundred brothers; it is from his time that

this land is known as Bharata in the world.” In the fifth chapter
of the fifth part of Bhagavata Purana it is stated:

WA FIHAE: JTIAINATT JITARHT TEHATAT

NIRFAHATPAAA RHEEGH ITTITATHTIT: |

IARGINAEYREE: yavdr=||
ARTAAYRIl THd 4 AT 4

‘Bhagavan vrsabhadevah upasamasilanam uparata-
karmanim maha-muninam bhaktijnanavairagya-
laksanam paramahamsadharmam upasiksamanah.

svatanayajyestham bharatam dharani-palanaya

abhisicya svayam urvaritasarira-matra-parigrahah

pravaravraja.

This means that ‘Bhagavan Rsabha seated his son
Bharata, who was well-versed in religion and was devoutly
inclined towards the ascetics through his signs of devotion and
renunciation, on the throne for ruling over the earth and

renounced the world.’

This theory that India came to be known as Bharata after
the eldest son of Bhagavan Rsabha Deva who ruled over the
country is contradicted by some scholars who assert that it is
Bharata the son of Dusyanta and Sakuntala that is entitled to
the honour. It cannot be disputed that Dusyanta was 4 king of
later date and brought into prominence by the drama named
Sakuntala by Kalidasa.

In the Rgveda, we have reference to another

viz. Ariétanemi. It reads: ‘So asmakam ariStan

Tirthankara
emi svaha I
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‘ P savaki 1 dhill'l\/'flf hﬂnistam yajalm vié )
arhan vibharsl sa}_al\’am i T
arhannidam dayase. (Astaka £, ga 7).

?ﬁﬁﬁ“ﬁmﬁmwﬁwl'
it ) g Sy 7 AT ST
Facaated ||

FIAE ATH 2 3f

There is another reference in the same Veda at Astak 1
Adhyaya 6 and Varga 16:

& TS . . . fAvaan: e AReAfy.
wafera gesuidaaH |
ngaﬁgg

‘Visavedha svastinastakyo Aristanemihi svastino

brhaspatiradatu...’

In the Yajurveda, there are references to the three
Tirthankaras viz. Rsabha, Supar§va and Neminatha in cantoes
25 and 92 respectively:

‘Om namo arhato, Rsabho, om Rsabhah pavitram
puruhiitamaddhvaram yatisu nagnam parama maha... svaha. .
. Om trataramindram Rsabham vadanti amrtaramindram have
sugatam supariSsvamindramahuriti samsutam varam...
Vajasyanu prasava avabhuvmacha visvabhuvanani sarvatah sa
nemiraja pariyati vidvana prajanpushtim vardhamanah.’

q""g;'ﬁ THATE HEd X, 91 S
NI TTET | 3 FaRfig /9w aafd
AR & T g el | %
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Here the references are obviously to the first, seventh and
twenty-second Tirthankaras. Dr.Radhakrishnan accepts the
validity of these references and observes: ‘Jaina tradition
ascribes the origin of the system to Rsabhadeva, who lived
many centuries back. There is evidence to show that so far
back as the first century B. C. there were people who were
worshipping Rsabhadeva, the first Tirthankara. There is no
doubt that Jainism prevailed even before Vardhaména or
Parévanatha. The Yajurveda mentions the names of three
Tirthankaras - Rsabha, Ajita and Aristanemi. The Bhagavata
Purana endorses the view that Rsabhadeva was the founder of
Jainism.’!3

There is a reference to the first Tirthankara in the
Manusmrti also:

AT AHIAT g ATUSTIA: IeoH: | geia F
mmzl:ﬁﬁwaﬁﬁ!ﬁ,m
porigs el

UEITY

astamo marudevyam tu nabherjitah urukramah |
dar$ayan karmaviranam surasura-namaskrtah |
nititrayasya karta yo yugadau prathamo jinah |

In the beginning of the age (yuga) was born the first Jina to
Marudevi from the eighth Nabhi Manu, who was the hero of
action, saluted by the gods and demons and propagated the
ethics and rules of punishment. Similar description is found in
the Bhagavata Purana. Not only do the verses conform to the
tradition mentioned above but also give the details of advice
which Rsabha gave to his sons and which is consistent with the
principles of Jainism.

The aforesaid references to the Arhats and the three
Tirthankaras can only mean that these personalities must be
pre-Vedic and that the religion that they preached was carlier
to the Vedic religion. ‘According to the belief of the Janas
themselves, Jaina religion is eternal and it has been revealed
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.+ every one of the endlegg :

0 :smdf ﬁ:m;v;?l d b;y innumerable T“lrthank::;sceedmg
- terest o(?f Jainism to the student of religion consists the fa e
inters> s back to a very early period, and to the prjp ..
e lttg of religions and metaphysical speculatiop, the
cUITER® o the oldest Indian philosophies - Sankhya ang y, ..
gaa\;xiirtlo Buddhism. It shares in theoretical pessimism of the%i
systems, as also in their practical ideal-liberation. "1«

Dates of the Vedas

There is considerable difference of opinion as regards the
dates of composition of the Vedas. ‘The dates of the
composition and collection of th.e h.ymns gf the Rgveda are
unknown... There is evidence to indicate with some Certainty
that the hymns were current fifteen centuries before Christ,
somewhat in the arrangement in which we have them at tpe
present time.’!> “The epoch of creation of the Vedas consists
of a long duration viz. the period between the third and the
first millennium B.C.’16 It appears that B. G. Tilak carried it
fifteen centuries earlier while the later historians consider that
the Vedas were formed during the second and the first half of
the first millennium B.C. The process of accumulation of the
Vedic hymns was gradual and partly proceeded in the course
of many centuries until the arrival of Aryans in India.!” The

widely accepted view of the age of the Rgveda is not later than
2500 B.C.18

agai
periOdS

Mohenjo-Daro and Harappa Finds

natu}l»\,I o Scho} ars have carried on researches about the
© and antiquity of the Indus Civilization, known 0

arch 1
aeolog18t§ as Harappa cultyre. Harappa is the modern
name of the site of one of t
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cxviil figure. These were studied by Mr. Chanda and he has
pointed out in his article in the Modern Review for August
1932 that the standing deities on these seals ‘in the posture of
Yoga known as Kayotsarga, a standing posture peculiar to the
Jaina Yogis as illustrated, for instance, in the famous statue of
Rsabhadeva of about second century A.D. are on view at the
Mathura Museum. The name Rsabha itself means the bull,
which is also the emblem of the Jina. It is curious that the seals
numbered (f), (g) and (h) of Plate ii (Ibl) also show a standing
deity with a bull in the foreground. Can it be the forerunner of
Rsabha? If so, Jainism also along with Saivisrh, must take its
place as one of the oldest religions of Chalcolithic origins, thus
helping the over hiatus between the Indus and subsequent
Indian Civilizations as phases in a common cultural
evolution.’!® Another seal found at Mohenjo-Daro contains a
standing figure of a deity in nude form standing between the
branches of a tree.

These figures are undoubtedly in conformity with the
tradition and culture of Jainism. Acharya Tulsi considers that
the pose of yogasana, in which several figures are drawn on
the seals of Mohenjo-Daro, was worked out by the Jainas, was
widely known in pre-Aryan India and was borrowed much
later by the Hindu ascetics.?® Prof. Pran Nath Vidyalankara
says that ‘the inscription on the Indus seal No. 449 reads
according to my decipherment, Jineswara or Jinesa (Jin-i-i-
sarah).”?!

Among the seals discovered by the archaeologists, some
of them have signs of Swastik on them. Referring to them,
Mrs. Guseva observes: These are ‘common in the symbols of
Jainism. Swastik is the symbolic sign of the 7th priest
(Tirthankara), Supar$va. The Jainas consider that there were
23 Tirthankaras before Mahavira and the middle part forms
the sign of the 18th Tirthankara Ara. This sign is always drawn
in manuscripts and in the ornaments of the Jaina temples
etc.’22
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The excavatiO?.S e revealgtf the eXistence of we]].
stiful cities constructed long prior to the inyac:
Janned ,_bea There 18 unanimity amongst the fe Slop
of the ADYANY . lization and tradition of the pegpy. "Ch
scholars that the ¢ 4000 B. C. and th P€ope wp,
it them must be about 4 C al they Were
bui o1 to the culture of the Aryans. Prof. Chakravar; dray
sulzgtf;d attention to the absence of weapons of warfyy, an;
cgncludes that the civilizati.on. of the I.n.du_s Valley Wag
obviously based upon‘the pnnc1g£e of ahirhsa Which i g,
central creed of the Jaina cultufe. He agrees with the Other
scholars in their inference that ‘the ﬁgure of the Yogi ang the
figure of the bull found in the excavaugn of Mohenjo-Darg and
Harappa may be closely connected with Lor.d_Rsabha, whose
cult of ahimsa was the faith of the people living in the Indyg
valley.'24
After the Aryans had won victories over the sections of
people who opposed them, they settled in the Panjab and the
Western part of the Gangetic plain. They called the residents
Dasyus and pushed them to the extreme cast and regions
beyond the Vindhyas. They introduced the worship of various
gods by sacrifice of animals and later brought into their social
structure changes in the form of Varnas which played an
important role in the development of the country, much to the
detriment of cohesion and harmony amongst the people. The

followers of the ahirhsa cult condemned both the animal
sacrifices and the Varnas.

Apart from these doctrinal developments, Mrs. Guseva
refers to the philosophic conception of atmavidya as being 2
contribution of the Kshatriyas and observes: ‘The tradition
Widely represented in the ancient Indian literature asserts tha'
the conception of atmavidya had spread precisely in the
castern Gangetic regions (i. e. where the faith of Jainism W2
formed) and that even Brahmins used to come to Haten 101
sermons of Kshatriya ruler of these regions... Ancient [ndi2"
htfﬁr'ature contains indications of the antiquity of the sources
Jainism and it also indicates that the Kshatriyas and asceti®®
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from Vratyds i. e. non-Aryans played noticeable role i
establishing non-Vedic teachings ..."2% It is worthwhile tg
remember that even though the Vedas made no mention of
atmavidya, the Upanishads which came later propounded the
theory of dtmavidya or Brahma Vidya.

Inscriptions

It is an established fact of history that many rulers in
ancient Bihar and the territories round-about were either
patrons or followers of Jainism. Chetaka, the ruler of Lichhavi
was a Jaina and he gave his sister to Siddhartha. Mahavira was
born of this wedlock. Some of the members of the Nanda
dynasty were Jainas. So was Chandragupta Maurya who later
followed Bhadrabahu to the South. The Kalinga territory was
occupied by Jainas since the time of Paréva. It is therefore
natural that there should be some reminiscences of Jainism in
this part. The excavations near Mathura furnish important
evidence of Jaina sculpture. The Arahanatha, the 18th
Tirthankara, bears an inscription of 78 samvat. Shri S. C.
Divakar refers to an inscription deciphered by Rai Bahadur
Gaurishanker Harishanker Jha. It was found near the Badli
village round-about Ajmer. This refers to 84 Vira Nirvana era
i e. 443 B. C. and to the prevalence of Jainism in Rajasthan.?
An inscription found by Fuhrer of about 100 years B. C. refers
to grant of land for the worship of Rsabhadeva. Dr. Hiralal
refers to an inscription on Stipa found near Mathura to the
effect that Ayagapata was got prepared by the wife of a dancer
by name Faguyasa for the worship of Arahanta. Vincent Smith
assigns 150 years B. C. to this inscription from the form of the

letters.?’

Shri Divakar refers to an inscription called ‘the
Hathigumpha inscription  of Udayagiri Hill written 10
Apabhrams$a’ as throwing valuable light on the antiquity ol
Jainism. It begins with an invocation in traditional Jaina style
referring to Arhats and Siddhas and shows that Kharavela, the
emperor of Kalinga, was a Jaina and excavate
caves at Khandagiri hill.?® In this inscription ©
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Many foreign and lmlu.m :fcho.la‘:rslcfopﬁrm What hgg beey
«id above about the unll.qlllly of Jainism. [ haye Quoteg
;zlrcud'\’ fvom the articles written by Pr. Hermann Jacop; aboy
the antiquity of Juinism. He says: “There are no feasonap,
grounds to reject the recorded tradition of 8 UMerous ¢lagg of
men ay a tissue of lies. All the events and incidents thyt relate
to their antiquity are recorded so frequently and i such ,
matter of fact way that they cannot be properly Tejected
unless under force of much stronger evidence than the One
adduced by scholars who are skeptic about the antiquity of
Jainism."*® Both Dr. Fuhrer and Prof. L. D. Barnett accept tha
Lord Neminatha the 22nd Tirthankara was a historicg]
person.® A. A. MacDonnell refers to the antiquity of the
Hindu Puranas and states that the antiquity of Jainism goes
back to a period prior to the origin of Brahmanism itse]f 3!

Major Gen J. G. R. Furlong has come to similar
conclusions: ‘there also existed throughout upper India an
ancient and highly organized religion, philosophical, ethical
and severely ascetical, viz, Jainism, out of which clearly
developed the early ascetical features of Brahmanism and
Buddhism. Long before the Aryans reached the Ganges or

aswati, Jainas had beep taught by some twenty-

tWO prominent Bodhas, saints or Tirthankaras, prior to the
23rd Bodha Par§va of the 8th or 9th Century B. C..."*2

Indian Scholars

The views €Xpressed by Ind; .
i d ort thes
conclusions. [ haye already Y ‘ndian Scholars supp

: ted Dr. S. Radhakrishnan o1
the subject. Prof. Cha quo SEpE e 8 _ ¥
Vedic literatyr ravarti writes: ‘An impartial study

€ In its varioyg gt L
ges of development
veal the fact that there have been two parallel de%e]opmeﬂts of
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thqught, Qne ’in .conﬂic.t with the other. One emphasises
SU‘C}]}’ the P”"CI.PICS’ of ahirsa and the other the duties of
sacnﬁ'ce... ; tk}e ahimsa doctrine pfcachcd by Rsabha is possi-
bly prior in time to the advent ojt3 Aryans in India and the prev-
alcl:n.t culture. of the period.””” Writing on the history of
Jamlsm,. Professor Hiralal expresses almost identical views:
“The Jainas claim antiquity for their religion. Their earliest
prophet was Rsabhadeva, who is mentioned even in the Visnu
and Bhagvata Puranas as belonging to a very remote past. In
the earliest Brahmanic literature are found traces of the exis-
tence of a religious order which ranged itself strongly against
the authority of the Vedas and the institution of animal sacri-
fice. According to the Jaina tradition, at the time of the
Mahabharata war, this order was led by Neminatha, who is
said to have belonged to the same Yadava family as Krsna and
who is recognised as the twenty-second Tirthankara. The or-
der gathered particular strength during the eighth century B.
C. under Parévanatha, the twenty-third Tirthankara who was
born at Vfirar}z'xsi.’:h1 Dr. A. N. Upadhye who is an eminent
scholar on Jainology and Prakrit studies, supports the conclu-
sions reached above: ‘To take a practical view, the Jaina
Tirthankaras like Rsabhadeva, Neminatha, Par$vanatha,
Mahavira etc. have been some of the greatest mystics of the
world... It would be interesting to note that the details about
Rsabhasena given in the Bhagvata practically and fund}z;men—
tally agree with those recorded by the Jaina tradition.’

There are other Indian scholars who have subscribed to
the antiquity of Jainism. Dr. Vidya Bhushan opines that
““Jainism reflects back to the beginning of the creation itself. I
have no doubt in asserting that Jaina philosophy 1 much
anterior to Vedanta and other systems.”"*¢ Dr. N. N. Basu has
been quoted by Jyoti prasad as saying: ‘‘Probably Rsabhadeva
was the first to discover the art of writing. He seems 10 have
invented the Brahmi script for the propagation of Brah;:g
Vidya and that is why he came to the known as ﬂiedian
Avatara. He was born to Marudevi, the queen of the 1n
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T
entioned in the Bhagavata as the 8th of
o Bhave, the Sarvodaya Leader hag

opined «Mahavira Svami is regarded as tbe 24th‘Tirthankara,
. o Taina Faith has taken place thousands of years
The birth of the Jaina .~ Bhagavan (Lord) i
before him. In the prayer of t‘h 5 Bide d: i ‘the
Rgveda it is said n onc place Arhan idam ayase vnsvam
abhayam’, that is ‘OD Arhan, you show con.lpassmn over this
insignificant world’. In this, the two words: Arhan and Dz}ya
are dear to the Jainas. [amin agrce:.ment thqt perl:ilgs the Jaina
religion 1s as ancient as the Hlll'ldll- rel!glm.l. ‘I"ro‘f,.(}.
Satyanarayan Murti is more specific In his: VIews: Jainism
seems to be an indigenous product of ancient schools of
thought. Whatever the European scholars of fame have said to
the contrary, it is to be noted that Jainism with all the glory of
its Dharma and plentitude of its literature, both secular and
religious, has been handed down from a hoary antiquity.
Jainism has a history of its own, a history on most of the
obscure parts of which fresh light is being thrown almost every
year owing to the patient researches of many scholars, both in
India and abroad. The sources of the history of Jainism are
now many and they have themselves, curiously enough a
history of their own ... 3 My own belief is tbat Jainism was
tbe religion of the Dravidian people who were pre-Aryan
inhabitants of India.4?

What the Jurists Say?

I cannot better conclude this topic than by quoting the
conclusion reached by Jurists on the subject. Sir C. V.
Kumarswami Sastriar, Chief Justice of the Madras High Cour
?:i[;;esssaig the };fileWI ‘.‘... modern research has shown that
and historl;olton neu dissenters but that Jainism has an origin
which are reco ﬁi ar:jtenor t(,)_the Smrtis and commentaries
fuict Mahﬁvirag S;i authorltl‘es on Hindu Law and usage. In
contemporary o,f Bugdf:aSt o .Jaina Tirthankaras, was @
religion refers to a numbi:_lg? dleq about 527 B. C. The Jaina
can be little doubt that Jainl')rewous Tirthankaras and there

ISm as a distinct religion was

20

king Nabhiraja and 18 m
the 22 Avatﬁras.” Vinob
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ﬂqurlshing several centuries before Christ. In fact Jaini
I'e:]CCtS. the authority of tbe Vedas which form the bedramlismf
Hinduism and denies the efficacy of the various cererr?g o
which Hindus consider essential... So far as Jaina La‘;liz
concerned it has its own law books of which ‘Bhadrabahu
Samhitd’ is an important one. ‘Vardhamana-Niti’ and *Arhan-
Niti’ by the great Jaina teacher Hemacandra deal also with
Jaina Law...""#!

| Justice Ranganekar of the Bombay High Court expressed
himself in identical terms on the question of antiquity of
Jainism: ‘‘Now, it is true that later historical researches have
shown that Jainism prevailed in this country long before
Brahmanism came into existence or held the field, and it is
wrong to think that Jains were originally Hindus and were
subsequently converted into Jainism. It is also true that owing
to their long association with the Hindus, who formed the
majority in the country, the Jainas have adopted many of the
customs and even ceremonies strictly observed by the Hindus
and pertaining to the Brahmanical religion.” At the end of the
previous paragraph, he stated: “‘It is true that the Jainas reject
the scriptural character of the Vedas, and repudiate the
Brahmancial doctrines relating to obsequial ceremonies,
performance of Sraddhas and the offering of the oblations for
tbe salvation of the soul of the deceased. Amongst them there
is no belief that a son, either by birth or by adoption, confers
spiritual benefit on the father. They also differ from the
Brahmanical Hindus in their conduct towards the dead,
omitting all obsequies after corpse is burnt or buried.”*
The writers O Hindu Law have not conccrn.ed
themselves with the question of antiquity of Jainism as with
the law that governed the Jainas in matters of personal lgw.
Mulla has dealt with Jaina tenets and Jaina law stating:
“Jainism flourished several centuries before Christ. The Jaina
religion refers to 2 number of Tirthankaras. the last of foh;{z
was Mahavira who was a contemporaty of Buddha and (i}edls
about 527 B. C. Jainism rejects the authority of the gl
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which form the bedrock of Hinduism. and df?mes the efﬁcacy
of the various ceremonies which Hindus c0n.51de.r essential,’’43
The ordinary Hindu Law is applied to the Jainas in the absence
of proof of special customs and usages, varying that law.

Meyne has very little to add on the §ubJeCt as he ha}s
confined his discussions to the law that applied to the Jainas i
different matters. According to him. the Ja}1nas, thpggh
generally adhering to the Hindu law, recognise no divine
authority in the Vedas and do not practise the Sraddhas or
ceremonies for the dead.44

Conclusion

On a careful consideration of the discoveries made by
modern research scholars, it can be concluded with
reasonable certainty that Jainism is an original religion which
goes back to the pre-Aryan period of primitive currents of
religious and metaphysical speculation; that the images, seals
and other finds amongst the discoveries at Harappa and
Mohenjadaro disclose splendid representative specimen like
the images of Rsabha and the bull, the first Tirthankara with
his emblem, the svastika which is the emblem of Suparsva, the

7th Tirthankara and a seal containing a script deciphered as
Jine$vara.
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CHAPTER 2

THE TiRTHANK}_\R{\S AND
LORD MAHAVIRA

The Tirthankaras and Lord Mahavira

Time (Kala) is infinite according to the Jaina traditiop j;
is a substance which has kalpas (aeons) or cycles. Each cycle
is divided into two eras; the avasarpini and utsarpini, Tpe
former is an era during which happiness and goodness go oy
decreasing while the latter era is one in which there is 5
gradual increase in piety, truth and goodness. Each of these
two equal eras is divided into six ages or periods of unequal
length, each with its own features.

The present era is called avasarpini and its six ages are:
1) susama-susama or the period of great happiness; 2) susama
or the period of happiness; 3) susama-duhsama or the period
of happiness and some misery; 4) duhsama-susama or the
period of misery and some happiness; S) duhsama or the
period of misery; 6) duhsama-duhsama or the period of great
misery. The periods or ages of utsarpini have the same names
in the reverse order, commencing with duhsama-duhsamé
Thus the first three of the avasarpini Kala and the last three 0
the utsarpini Kala are periods or ages of happiness.

In the earliest state of civilization, man knew neither th°
arts nor the occupations like agriculture. He depended wholly
on fruits and roots for his diet, and leaves and barks of ¢S
for his clothing, So the trees were called Kalpa-vrksas a8 thef
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yielded all that man needed or desired. This age was followed
by the ages of work and toil. This tradition is in conformit
with modern researches which have disclosed that until thz
invention of tools, agriculture etc., man subsisted on fruits and
roots of trees.

Evolution has been gradual. During that period, there
appeared fourteen Kulakaras or Manus one after the other. It
was these wise men that were responsible for the progressive
changes in the world by the invention of new skills and arts
and by introduction of order and new phases in the art of
living.

Pratiéruti, Sanmati, Ksemankara, Ksemandhara,
Simankara, Simandhara, Vimalavahana, Caksuman, Ysasvin,
Abhicandra, Candrabha, Marud Deva, Prasenajit and Nabhi
are the fourteen Manus or wise men who are the benefactors
of mankind as they not only paved the way for comfortable
living but also enlightened mankind on the basic rules of

morality and goodness.

Rsabha

The last Manu Nabhi had a wife by name Marudevi who
gave birth to a son by name Rsabha. Jaina tradition 1is
unanimous in recognising Rsabha as the first Tirthankara.

Samantabhadra says:

37 wofie Wy e |
S ST 4T S g ||

Yena pranitam prathu dharma-tirtham,

Jyestham janah, prapya jayanti duhkham.

‘A Tirthankara is one who has laid down the principles of
the highest religion with whose assistance people can conquer
their sorrows.” He is also called an Arihanta or one who has
conquered all enemies like lust, greed, etc. and destroyed all
the destructive and non-destructive Karmas; his other name 1S
Arhat or one who is worthy of respect. European scholars



B ———
interpreted (he term Tirthankara as meaning ‘5 holy
' or tatord maket " or ‘remover of all obstacles o, the
% L

or ‘boatman across the currep of

axistence’. The royal emblem of R~$ub~huh?”1§ ttle bull. Since b
taught people how to grow sugarcane, is lINCage came tg b,
known as Ikgvaku-vamsa, He taught people th; art. of
dJomesticating animals and the use of bulls for cu[tl‘vanon of
lands. He laid down and followed Fhe path of Ahirhsa apg
Truth. He organized the society mto. three occupationg]
groups: agriculturists, traders and soldiers. The last group
consisted of only able bodied men who could defend the
country and maintain order in society. He ruled over hijs
kingdom for several years. He had many Sons, out of them,
Bharata and Bahubali are quite well-known. He led a life of
great piety and purity.

‘As a matter of fact, Lord Rsabha laid the foundation of
civic life and taught men how to co-operate with one another
for mutual benefit. He taught 72 arts to men and 64 fine arts to
women which included writing, painting, music etc. But the
most important of his worldly teaching was the cultivation of
grains and manufacturing of pots.” As such, Prof. Loather
Wendell is right to call him ‘the Father of agriculture and
culture: the greatest achievement of which was the
recognition of soul, the basic fundamental for the sanctity of
all life and for the manifestation of Ahirnsa’.

The details of his life as given in the Mahapuranas and
Padmapuranas of the Jainas are corroborated by the Hindu
Puranass like the Bhagavata and Sivapurénas. When Rsabha
was ruling his kingdom making the lives of his subjects happy
and purpqseful, an event of great significance occurred. While
he was Sitting one day in his Darbar, a dancer by name
Nilanjana was .brought there to dance. She began her dance to
Lf]lj;aCCOf?pamment of music and when she had reached the
brea?l? c;)h her grac.eﬁ_;l art, she suddenly collapsed and

¢d her last. This incident Wwas sufficient to convince him

have
teacher i
way (o salvation ,
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about the uncertainty and fleetin
g character of 1 -
to renounce the world. of life. He decided

Bsab_ha CTOWT}ed h_lS eldest son Bharata as his successor.
He distributed his kingdom amongst his sons includi
Bah_ubali. I.t is due to the memorable reign of Bharatz;J t;lnagt
India acqmred the r.enowned name of Bharatvar§a. Rsabha
parted with everything that he had and took to the life of a
§ravana. He went to Mount Kailasa where he practiced
penance as a naked Muni. He attained Omniscience and
preached the religion of Ahirhsa, love and truth. He had 84
Gar_l'adharas or apostles who interpreted his sermons to the
audience. Rsabhasena, the younger brother of Bharata was
the first to become the spiritual messenger of the Tirthankara.
Somaprabha and Sreyasa at whose place he accepted food
after long fast, also became the apostles. His eldest daughter
Brahmi was the first to accept asceticism and become a nun.
His second daughter Sundarl was the next to join the order of
nuns. It may be noted that according to tradition, Rsabhadeva
is credited with the invention of a script to teach his daughters
and that it is for that reason that the script came to be known
as Brahmi script.

That Rsabhadeva preached the gospel of Ahirhsa s
mentioned in the Visnupuranas and Vayupuranas, which only
proves that the Tirthankara was respected even by the Hindus.
After preaching his religion which came to be known as the
religion of Jinas, he retired to Mount Kailasa in the Himalayas
and attained salvation or Nirvana after destroying the aghatiya
Karmas. He attained Nirvana on the fourteenth day of the dark

half of the month of Magha.

Reference has already been made to the finds during the
excavations at Harappa and Mohenjo-Daro where r}llde
images of ascetics in Kayotsarga and seals with emblem of bull
have been found. Scholars have deduced from the nUMErous
finds that the Indus Valley Civilization was pre-Aryan
civilization with the Ahimsa cult. From the absence of ang
weapons of war amongst the finds, scholars have informe
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e e might not have been wars and that
i tion must have been founded on the pri,
admﬂ_‘?sgzce It is a good augury that such archge
gi(;ix:ﬁes a‘,nd other evidences are gradually fay,
Jzina tradition of its antiquity.

(Jaina Temples are
dedicated to one or more
Tirthankaras, where they
are worshipped as ideals.
Their idols placed in the
sanctum sanctorum are
most often depicted either
in a standing pose -
khadgasana or in a seated
pose - padmasana. Since all
idols  of Tirthankaras,
depicted in human form,
look alike, it is customary
to identify them with the
help of their emblems.)

During the present cycle of time, there were twenty-

€ Stae
U]')](. 0f
Ologicy]
Tng the

' four
Tirthankaras whose hames and some other details are as
follows:
| No.| Name Father Pla R : .
| ce of
| Mother Birth .
L. |Rsabha / Nabhj B
i 4 ; : A r
i -l yodhyz
Marudeyi
D P P o
A!:la- Jitabatyy Ayodhyj
Nathy Vijayz. a
devi
-_._._ﬁ-ﬁ_hﬁ_.HL___.__,____
—— “-“—-.—-.._-1“—--‘—-—_-_-..,__«.
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3. |Sarhbhav | Jitari - Sravasti
a-natha |Send o HEE
4. | Abhi- Sarhvara - | Ayodhya | Monk
nandana- | Siddhartha = PR
natha
5. |Sumati- |Meghapra | Ayodhya |Curlew -
natha bha Kraunca
Sumangala
(Mangala)
6. |Padma- |Dharana |Kausambi |Red
prabha | (Sridhara) Lotus
- Susima
7. | Suparéva | Supratistha | Kasi Svastika
-natha (Pratistha)
- Prithivi
8. |Chandra- | Maha- Chandra- | Crescent
prabha |sena - purl
Laksmana
9. |Puspa- |Sugriva Kakandi | Croco-
danta (Supriya) - dile
(Suvidhi- | Rama (Makara)
natha)
10. | Sitala- Drdha- Bhadrika- | Wishing
natha ratha - purl Tree
Sunanda | (Bhadrilla) (Srivatsa)

(Nanda)
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_3_2_.—// :
- . Simha Rhino
amé | Visnu - ;
11. f_rg:lh!: Visnudri | puri ceros
(Visna)
hl_zr vasu. | Vasuptiya | Champa SIS
. . pﬁjya -Vljayi pUﬂ
(Jaya)
13, | Vimala- |Krta- Kampilya |Boar
| nitha varman -
Suramya
(Syama)
' 14. | Ananta- |Simha-  |Ayodhya | Bear
' natha  |sena - (Falcon)
Sarvayasa
15, | Dharma- |Bhanu - |Ratna Spike-
3 natha  |Suvrata |pur headed
Club
(Vajra-
danda)
 16. Santi- | Viévasena |Hastina Deer
| natha - Acira pura
- 17. |Kunthu- | Surya Hastina He-goat
nitha | (Sura) -  |pura £
Sridevi
18. | Ara- .
el ?ﬁfﬁfna H:;istmﬁ Fish
Deviy . [P
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19. | Malli- Kumbha - | Mithila- B
sithd Raksita - ulri ila r::ter
(Prabha- | (Mathura)
vati)
20. | Muni- Sumitra - | KuS$agra- i
suvrata | Padma- nagargaror it
vati Rija-
grha
21. N_ami— Vijaya - Mithila- Blue
natha Vapra puri Lotus
(Vipra) (Mathura)
22. | Nemi- Samudra- |Sauripura | Conch
natha vijaya - or
Siva-devi |Dvaraka
23. | Paréva- |[Aévasena - |Kasi Serpent
natha Vama
24. | Mahavira | Siddhartha | Kundal Lion
or - Priya- | pura
Vardha- | karini
mana (Trisala)

Except Rsabha, Vasupijya, Ne
the Tirthankaras attained Ni

(modern Parasnath), in Bihar wh
Nirvana on the Mount Kailasa, Champa

and Pava-Puri respectively.
(Copied from the Table at the end of Cha

Outlines of Jainism by J. L. Jaini)

The details given in the Mah
parentage, about the dreams that the

rvana

apurana
mother O

minatha and Mahavira, all
on Mount Sammed

ile the aforesaid four attained
puri, Mount Girnar

pter 1 of

s about their
f each had at
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onception (garbha—kalyﬁna), birth, (janmgy
.on to the throne (kalydna réjydrohana),
) and attainment of Nirvana (Moksgy
- detai ds led by Indra attended ang

- ) are full of details. The goc . (
:::iyvaet;;)pdarticipated in each function. Each Tirthankara has 4

history of his previous births as man and beast UIjltil his last
birth as a human being in which he attained Nirvana and
The first Tirthankara was a person of

became a Jina. . I ‘
stupendous height and his life span extended over millions of

years.
The dreams dreamt by the mother of each of the

Tirthankaras must have been inserted in the Puranas to
impress on the parents that they were to have a son who was
destined to be a Jina and that austere life of purity and piety on
their part was most essential. The worship and the
celebrations on the five occasions called pafica-kalyana pujas
were perhaps necessary to create an awakening amongst the
public and to herald to the world the advent of a new teacher.
The descriptions about the height and span of life were
intended to impress on the followers the physical and spiritual
zenith each Jina had reached,; it is not unlikely that the poct
who visualized in his mind the most astounding strength and
prowess, attributed the same to each of the Jinas in his poetic
descriptions and thus impressed on his readers their divine
%Lanc}eu;and ]uster. all through thf:ir worldly existence. The
intz:;?i‘; ltoozr;ii al;::):g gf previous births and deaths iS‘
nph: ¢ inexorable character of the law of
karma operating in the life of every livi i
exalted might be th very living being, however
g e status he ultimately realized.

It is | :
et Io m thlles, the historicity of many of them is still
the ﬁrthankarﬁs z;gy. It would be too dogmatic to think that
at least the ast thrf:ee;)af1 'ltlhrélYthologiCal since the historicity of
some fifty year m 1S now recognised, even though
Mahavira W):is thsezti"gﬁnlcrll;r“yficholars wrongly ’asserted that
Of Jainism, | would
: therefore refer

kalyana), e
initiation (diksa-kalyana
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only to such of them as are consid
i ered to be e
environments. of historical

Muni-Suvrata:

Muni-Suvrata is the 20th Tirthankara who is said to hav
been born in the month of Vaisakha, on the second day of th:
dark half of the month. He was born at Rajagrha or
Kuéagranagara. His father was Sumitraraja while Padmavati
was the name of his mother. His emblem was Tortoise. He
attained salvation on the mount Parasanath on the 12th day of

the dark half of the month of Phalguna. Dr. Kamta Prasad has
referred to the mention of Kirma-Rsi in the Rigveda (2-3-27-
32) as also to his teachings which it is possible to identify with
this Tirthankara. He also refers to Kiarma Puranas. There is no
other evidence.?

Aristanemi or Neminatha

Aristanemi has been mentioned in the Rgveda as already
referred to. He was born at Mathura on the second day of the
bright half of the month of Sravana. His father was
Samudravijaya while his mother was §ivadevi. Vasudeva, the
father of Sri Krsna was the younger brother of Samudra-
vijaya. They belonged to Yadava Kshatriya clan. According to
Jaina Puranas, king Ugrasena had a daughter by name
Rajamati. It had been settled that Neminatha should marry
Rajamati. So while he was proceeding 1n procession to the
house of his father-in-law, he heard the groaning of some
animals and saw some of them tied to pillars. When he
questioned others, he was told that the animals were intended
to be killed for food to some of the guests attending th'e
marriage. His heart melted with pity and he drove back h_ls
chariot. He renounced the world and took to asceticism 11
spite of the entreaties of Sri Krsna and other relatives. When
Rajamati came to know of the turn of events, she tzo
abandoned her royal life and became 4 nun. He preached (1€

£ , iation in the
religion of compassion, self-control and renunciatio



COMPENDIUM OF JAINISM

. s
s AN
e

1L N

kingdoms of Mailfli“llhu- I’aulla:fu‘ uf‘l”r P{;’/gre h_‘c'r@lirctl {
Girndir where he attained Nirvana alter severe penange.
Reference has already been made to the mc.nt.ion Of fhe
name of Aristanemi in the Vedas and to thf: opmion of y,
Radhakrishnan who does not doubt the historicity of this
Tirthankara. Dr. Prananath, whose reading of a copper-play,
prant by the Babylonian King Nebuchadnezzgr [of 1140 B ¢
has been published, has stated that the King had come ¢,
mount Revata to pay his homage to Lord Neminatha.’
Fuchrer has declared on the basis of his studies on the
archacological discoveries at Mathura that Neminatha was 4
historical personage.* Dr. Kamta Prasad mentions that some
inscriptions of Indo-Scythian period make express reference
to this Tirthankara.S It is stated in the Adi Parva of the
Mahabharata that the Epic War took place at the advent of
Kali-era which is said to have commenced 3101 years B. C,
Neminitha was a cousin and a contemporary of Shri Krsna,
though he did not participate in the War like the latter. The
Jaina Puranas assign 2750 years before the birth of Parsva as
the year of his attainment of Nirvana. This calculation almost
tallies with the calculations made on the basis of Mahabharata
War. Until further evidence of unimpeachable character
becomes available, it may not be erroneous to accept these
dates to uphold the historicity of Lord Neminatha. In this
connection, quite noteworthy is a paper ‘Before Mahavira’ by
Dr. R. Williams published in the Journal of the Royal Asiatic

Society (April ‘I 966). In his opinion, ‘Nemi emerges from the
background of the traditional hagiography,

with a profile at
least as clear as that of Par§va.’

ParSvanatha

He was followed by Lord P; _ .
< e a é £ Y » !
third Tirthankara, He was gy i . o

T _ born at Varanasi. His father
Xliivla:ls;azr\ivsaa‘lhen ruling over Kasi which was his kingdom.
of the dark h‘;ﬁ_me‘Was Brahmi. He was born on the 11th day
According to tr of the month Pousa in the year 1039 B. C.

& 10 tradition his birth took place 2,750 years after

e il
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Lord Nemindtha had attained Nirvana. He belonged to U

vaméa and KéaSyapa-gotra. His royal emblem Wziijc; a l;) c%r i
cobra. He was a great reformer and a stately pcrsoﬁa]it OE f:d
from his boyhood he was full of compassion. | e

. It is usual to associate every great personality with some
incidents that speak of his heroic power or divine nature.
‘ It is said that whf:n once the prince was walking in a
forest, he saw an ascetic who was no other than Mahipala, his
maternal grandfgther. Mahipala had renounced the world on
the death of his queen and gone to a forest to practise
penance. He was then practising austere penance by being
surrounded by five fires. Parsva was hurt. Then Mahipila
started cutting a tree for fuel to feed the fires around him.
Prince Parévanatha understood by his mental powers that
there were two living serpents in that branch of the tree which
he was cutting. Thereupon, he advised the ascetic not to cut
the tree as there were a male and a female serpents in it and
that austerities of the type he was practising were not
conducive to spiritual elevation. The ascetic did not heed his
advice and went on thoughtlessly cutting the tree. To his great
dismay, he saw two serpents emerging from the branch of the
tree he had cut. The serpents Were reeling with pain and were
actually dying. Prince Parévanatha took pity on them and out
of affection for them, repeated loudly the Pafca-
Namokaramantra before them. The snakes died while hearing
the holy Mantra and were born in the Nagaloka as
Dharanendra and his queen Padmavati. It may be mentioned‘
that in most of the Jaina temples where there is the image of
Lord Parévanatha as the presiding god, there are images ol
these two Yaksa and Yaksini.
When the prince attained thirty years of his age he hea;d
that King Devasena of Saketapura Wwas celebrating ;
paficakalyana pujas of Lord Rsabhadeva. He went the;]e E;HI[
came to know how the Lord had renounced the “j’o_fld' ] ifl tie

that life was transitory and that there W
name of religion. He decided to renounce t
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the grief of his parents. He adt\_risiii them about the j)|g of lify
and the greatness of true ascell —

He went to a forest. On going thert?, he removed a] p;,
ornaments and clothes. He removed his hair with hjg Owp
hands and started observing all the rules of condl.m of 4
$ravana. He observed fasts and penance. He acquired tp,
manaﬁparyﬁya Jiidna or the knovffledge of regdmg tt.|e thf)ught i
of oth'ers. He radiated all affection and .pUI'ltj{. It is sgld that
when he was deeply engrossed in his T_nedltation,
Sambaradeva who was no other than Mahipala in his ney
birth, started pouring heavy rains and trying to cause all sorts
of pain. The two Nagas-Dharanendra and Padmavati came to
know it and spread their hoods on the Lord who was
undisturbed by what was taking place. It is worthwhile to
mention that the image of Lord Par§vanatha has the hood of a
cobra spread over his head like an umbrella. Cobra is his
emblem.

Parsvanatha continued his penances undisturbed and in
full control of himself. At last, when he became absorbed in
Sukla dhyana (lustrous meditation), he obtained Omniscience
on the fourth day in the dark half of the month of Caitra. He
then started preaching the gospel of Jina and called upon all
people to observe the vows of Ahihsa, Truth, Non-stealing
and Non possessiveness or aparigraha. He went to different
places in the country like Kasi, Kosala, Magadha, Kalinga and
Paficala etc. After preaching till he attained 60 years and 9
months of his age, he proceeded towards the Sammedagir!

and became engrossed in meditation. When he had reached
100 years of age, he attained Ni '

him as Par$vanatha Hill which ;
_ which is oot
place of pllgrimage for Jainas. S taday s theolles

The historic;
disputezszltittzz?y of Lord Parévanatha is no longer in
Y Dr. Jacobi. The scenes of his life are found
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sculptured in the caves of Khandagiri ¢ YT

They belodg to the second centtl;;' l;n((l‘ .U'(|l‘§1d$1~”) ({irlssa,.
Indo-Scythlan period found at Mathura also esle(l;:-l P':'f’ﬂ (?I
antiquﬂy..f' D.r. Zimmer has observed: ‘More strlikin . t('JIF; ,hls
those Jaina images of Parswanatha that rcprcsentgl'lfn’: wérﬁ
e Serpents sprouting from his shoulders: these point tdt'
connection of some kind with ancient Mesopotamian art an:l
suggest something of that great antiquity of the syrr,lbols
incorporated in the Jaina cult.’? '

compTr}eilert:il\lrgel(t);:anptzleeazlzlzd G Pﬁrévar}ﬁtha Was e
preached by his predecessors. It
appears from the conversation between Kesi, the follower of
paréva and Gautama the follower of Vardhamana as recorded
in the Uttaradhyayana Siitra that the three Jewels, viz, Right
Faith, Right Knowledge and Right Conduct had already been
part of the Jaina religion. Paréva preached only the four
anuvratas as mentioned above thinking that aparigrapha
included celibacy also. Paréva permitted the monks the use of
an under and an upper garment. The explanation by Gautama
is that the Tirthankara fixed what is necessary for carrying out
the rules of the Dharma.? It appears that the question of
garment was not regarded as of much consequence since what
was important was internal purity. It i recognised that the
earlier Tirthankaras had preached samayika (introspection)
and sarmyama (self—restraint]. Pratikramana or repentance
was prescribed for all breaches of rules or VOWS committed by
a Sramana. Besides parsva opened the minds of people to the
futility of wrong practices and rituals for spiritual elevation
and emphasised the need of perfect faith, knowledge and

conduct for self—realization.

Lord Mahavira .
Mahavira is the last of the twenty-four Tirthankaras- It 18

now undisputed that he is not the founder of Jainism.

Mahavira was born on the 13th day of t
the month of Caitra in the yeaf 509 B. C.
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King of the Kundalapur of the Jfiaq, cls

' ’ v y !( drl
cr wis Trisala, the ddl.lghlt:l’ of (,hu_;,ka_

mnl::vi clan. She had anfm‘:l'c:] tmfnc Priyaka,;},:
There is another tradition whlchlrcgdl‘ (.5 er d-‘i.l.hc Sster o

ska ' arents were the followers of the trad,,, of
e I‘hc' Fhl The child was first named Vira, byt ;,
L.ord. Par.év‘atl;]i k‘ir.lg dom began to attain greater prosperity, be
- bmlllligh\fardhamﬂna. In some religious texts, he iy Calleg
wa-"s Cit'ra In the Buddhistic literature he is called Nataputy,
?;c['crasding. to tradition, he had becsn giﬂff_‘i at birth wi
matijiana (perceptional knowledge), “ffa_‘”lf"m.‘" (knowledge
of the sacred lore) and manab-ParyaYa jhana (C]dl.r\./fl)fanc'g]‘
He was thus born with all the intellectual and spiritual gif
which marked him out as a great religious teacher.. He was
educated as a prince. He possessed a gifted personality apd 4
brilliant intellect. It is said that two sages Vijaya and Sanjaya
who had heard about him, entertained doubts about his
greatness. So they went to see him; but when they saw him
actually, all their doubts were dispelled. They therefore called
him Sanmati. Although he was born in a royal family, be had
hardly any love of power or wealth. He perceived that every
living being had a soul with the same potentialities of
greatness as his own; his conduct towards every living
creature was full of compassion and love. The material
comforts had no attraction for him. Self-restraint was a way of
life for him. He was sweet-tempered and bore no ill-will
towards anybody.

A couple of stories buil
may therefore be briefly

in the palace, he saw p
fear. When he ca

gjddhartha I
Vaishali. His ’

King of the Licch

taround him are very popular and
referred to. One is that while he was
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apprm.\ch of a terrifying cobra. While others tried to run aw:
the prince stood calm and when the cobra came nc'm?n‘dwy’
caught hold of it and danced on its hood mt,d.; im, he
amazement of his {riends. Such a story is told ahnutL Sfril;,( th?
also. It is said that it was on account of his brave acts iikc ll:zr:d
that he was called Mahévira or Great Hero. - 4€

Mahﬁvira thus grew up with all accomplishments and
courage into a handsome youth. When he was about tu;*cntyv
eight years old, his parents naturally thought of his marriage
On this point, there is a difference of view between th(;
Digambara and the Svetambara traditions. The former
maintains that Mahavira declined to marry as he was always
spiritually inclined and regarded marriage as a hindrance to
spiritual progress. The $vetambara version of his life-history
is that he was married to Princess Yasoda of Kalinga and had a
daughter who was later married to Jamali; the latter was his

disciple for sometime but parted company later.

According to both the traditions, Mahavira took the vow
of monk when he was thirty years old by which time his
parents had died. He distributed his wealth in charity. He
moved to forest where he cast off his clothes and pulled out
his hair with his own hands. He spent most of his time in
penance in caves and forests, on hills and mountain peaks. He
often suffered at the hands of cow-herds and other ignorant
people, all kinds of privations and ill-treatment. It is said that
when he was once engrossed in penance, 4 farmer asked him
to look after his cattle and went away to his village for food.
On his return, he found his cattle missing. He held the sa@nt
responsible for the disappearance of his cattle. He beat him
but when he found him unmoved and smiling, he real}sed his
folly and begged for pardon. He would observe fasts for ‘daﬁ's
together as he used to get engrossed in deep meditations. €

had acquired full control over his body. mind and speech a5 he
essary Pre-

bad set upon self-purification, which 18 : n;jdy He was
isi i i f the self from the =72
requisite for liberation O jistinction between

unmindful of social status and ignored the



Y

COMPENDIUM OF JAINISM

42
2

high and the low. Once he z.lcceptcd food frop, a5
the .gc'andan'ii who was a slave in the house of 3 tich oy tl
2:2: \ér'sabhadatta but was pure in heart and cop diter Haen by
this when numerous rich houseﬂljnolders were eager]y wai,
t_o offer him food. Thus he tried by example tq abolisﬁ
distinctions based on birth and status.

He spent twelve years of his life in observing QUsteritie,
and long spells of deep .mf:dlta'tlons. He wep; o
Jrmbhikagrama or modern Jhiria in Bihar and took hig seat
under a sal tree on the bank of the river Rijukula. He became
engrossed in Sukladhyana or lustrous meditation g
destroyed the four destructive Karmas: DarSanavaraniys
Jianavaraniya, Mohaniya and Antaraya. He attained Kevals-
jiiana or Omniscience. It was the 10th day of the bright half of
Vaisakha when he attained supreme knowledge and intuition,

When the Venerable Ascetic Mahavira had become a Jina
and Arhat, he was a Kevalin, omniscient and comprehending
all objects; he knew and saw all conditions of the world, of
gods, men and demons: whence they come, whither they go,
whether they are born as men or animals or become gods or
he@l-beings, the ideas, the thoughts of their minds, the food,
dO}ngs,- desires, the open and secret deeds of all the living
beings in the whole world; he, the Arhat, for whom there is no
secrledt, knew and saw all conditions of a]] living beings in the
world, what they thought, spoke, or did any moment.

Om Qn. coming to know that the Lord had obtained

Pavj it a
temple. On hegriro o« VaNAgar where they have built
his doubtsg c?ii:zlrllg(;hfe firat Sermon, Indrabhﬁfi Gautama had
followers includi;? and got new enlightenment, He and hi®
~ought for initiatioi i?:ts orothers Agnibhai and Vayubhd!
Initiateq Indrabhytj O the order of Sramanas and were S0

auta
Ma became the firgt Ganadhara 0f
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(apostle) the interpreter of the sermons. This event was a
great revolution 1n the spiritual thinking in Magadha |

Trutmagfa:::?-f:?;:f& P;:;Chmg the principles of Ahirhsa and
exdio zaan 16 salvation Hr:verence and self-knowledgf: as
g e o of tw;-,lv preached what he had realised
ERE e years when he had turned his
vision inwards by penances and austerities. There used to be
large gtherings of people, irrespective of caste and creed, to
hear his sermons. According to Jaina traditions, such
assemblies where he held his sermons are known as
Samavasarana or a refuge of equality and equanimity, for all.
He spent his rainy seasons in many places including Vaisali,
Rajagrha, Nalanda, Mithila and Sravasti. Thousands of people
who had thirst for spiritual knowledge used to gather at the
feet of the Lord. He spent his rainy season at Pavapuri where
on the 15th day of the dark fortnight he breathed his last when
he was sitting absorbed in penance early before dawn. He

annihilated his aghatiya Karmas and attained Nirvana in the

morning of the Amavasya day, in the month of Asvijain 527 B.

C. freeing himself from the ties of birth, old-age and death. He

became fully liberated and became 2 mukta. The Kings of

Kaéi, Kosala and Vaiéali celebrated the event with

illuminations on the first new moon day and said: ‘Since the

light of intelligence is gone, let us take an illumination of

material matter‘.! Even to this day, the day is observed as a

festival day, a day of Mlumination, Dipavali.

The religion preached by Lord Mahavira is not a new
religion; it is the religion of the Jinas who had gone before him
and popularised the basic principles of the greatness ol 'S'ell.
The two basic principles of the Universe are Jiva.an.d Ajiva.
They are connected with each other from the beginning. It is
the activities of the mind, speech and body that are
responsible for entanglement of the Soul with 'l(arma Wthhcg
is possible to prevent and eradicate by austeritics, obser}'artlhe
of the principles of religion and by meditation Man llsnenl
architect of his own destiny. The goal of his life is attain
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. dge and bliss s0 as to be free fro;

of infinite Fa1tl;(,al::1n(;\:.le’r}%e principle.s of Ahirnsa (Love,) an
fetters of the have guided the destinies of our country, ang o
Satya (Truth) hEe ¥ ve abided by them. Mahatma Gy,
other counmclfis armor in our country’s struggle for freedop,
uszd tr:)i?datshat they are not weapons of the weak but oy,
and pr

brav;.{ havira delivered his sermons in the language of the
a

: agadhi. His disciples have collected p;;
peops, Vik. Ardhanllaf i?tll];s I_lc?alled tf?e Dvadasangas or the
et L8 upder tW?—I\i{ message is not one of ‘empty heart*
Twelve ScrlPtures. S 1 o & aeating Bad odd b
Hi emphapist LIt 'hfe ot areness of its sacred

urposeful only if one lived it with an awat
ol It f hope for a life of piety and love.
goal. It is a message of hop S
Mahavira preached celibacy (brahmacarya s }I,) rl
vow so as to make the total number of vows ﬁve.h Viz. . 11215(;
Satya, Acaurya, Brahmacarya and Aparigra 2. He 0
constituted the community into a Sarlgha consmtmgho _
Munis (Monks), Arjikas (Nuns), Sravakas (male ! oziset
holders) and Sravikas (female house—holders)._For the 1;5e
two classes, he prescribed the five vows as Mahavratas ort ;
big vows while the same were termed Anquatas or smad
vows for the laymen and lay women. The big vows 1mphed
that the votary was to observe them with greater rigor an
minuteness, exercising greater care and meticulousness in the
observance of each vow in all aspects. He evolved eleven
stages (pratimas) amongst the lay men and lay wm}w:;
commencing from the cultivation of Right Faith till the l.”m
stage of having the minimum clothing. He also emphasised
that for averting the effects of transgressions, sincere
Tepentances for every lapse was efficacious. He preached that

austerities and regular observance of vows were essential for
preventing the influx of fresh karmas.

Ganadharas (Apostles)
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ning ¢ ce. The first scholar to do this work was
Indrabhiti Gautama. He was a Brahmin well-versed in 'v’ﬂd'dl
lore. He entertained some doubts about the imcrpretau;n};f
some metaphysical principles. On hearing of the Omniscient
Lord, he went to him to know what was meant by the six
dravyas, the five astikayas and the seven principle; etc. He
was fully satisfied with the interpretation of those ;.m'nci‘ples
by the Tirthankara. Mahavira preached what life was, what
the meaning of Karma was and how Karma was responsible
for different births and rebirths. Indrabhiti felt enlightened
and became a convert along with his five hundred disciples to
the religion of Sramana. After this, the two brothers of
Indrabhti too, viz., Agnibhiti and Vayubhti, who were also
erudite scholars of Vedic faith, had their doubts clarified.

Besides these three brothers, there were eight other
Brahmin and Ksatriya scholars who were similarly attracted
by the preaching of Mahavira and they too became converts to
his faith along with their disciples. They are: Sudharma,
Mauryaputra, Maundrya, Putra, Maitreya, Akampana,
Acelaka and Prabhava.

Of these Ganadharas, Indrabhiiti Gautama was the wisest
and possessed sound powers of exposition. He therefore,
became the first Ganadhara who not only interpreted the
sermons of Mahavira but also reduced them to writing.

The Great Teacher went about from place to place
preaching to all people irrespective of caste and creed the
principles of the five vows, of the path of salvation and of self-
control and self-knowledge. Many great rulers of the ime 'Iik_e
Srenika and Ajatasatru of Magadha, Chetaka of Vaisal,
Prasenajit of Sravasti, flocked to hear his sermons and became
his followers.

Of the eleven Ganadharas, only WO, Gautama ang
Sudharma, survived Mahavira while the rest of the'm adopted
the vow of Sallekhana at different times at Rajagrha an
attained salvation.
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After the Nirvana of Mghﬁvira, Ir.ldr.abhuti Gautam, lveg
for about 12 years and attained omniscience. Sudharm, they
assumed the spiritual leadership anfl he too alting,
omniscience. He was followed by Jambisvami who vy, the

Jast to attain omniscience.

After Jambiisvami had attained sa!vation in 403 B.C,
Prabhava continued the leadership of Jaina thought ang died
in 397 B. C. It was during his time that the two sects of Ogyg],
Jaina and Srimala Jaina arose.!! It may be noted that upto
Jambusvami, there is unanimity between Digambara apg
Svetambara traditions. Thereafter, the Svetambara traditiop
gives the names of Prabhava, Svayambhava, Sambhitivijaya
and Bhadrabahu while the Digambara tradition mentions the
names of Visnu, Nandi, Apardjita, Govardhana and
Bhadrabahu. These are called the Sruta-kevalins who did not
attain omniscience, like their three predecessors. 2

It is an outstanding event of history that it was this
Bhadrabahu who was the Guru of Chandragupta of the
Maurya dynasty who migrated to the South along with his
12,000 disciples as he sensed a famine of terrible severity.

his throne in 297 B. C a
lavanabelagola after adopti
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CHAPTER 3

AFTER MAHAVIRA AND THE SCHISM
m

It is immensely difficult to be the torchbearer of a great
Master. Mention has already been made that Indrabhqt
Gautama was initiated into the Order of Sravanas along with
his two brothers and that Gautama became the first
Ganadharas or the Apostle. Of the eleven Ganadharas or
apostles, Indrabhati and Sudharma were the only persons to
survive their Master. Mahavira was the head of an excellent
community of 14,000 monks; 36,000 nuns, 1,59,000 male
lay-votaries and 31,800 female lay-votaries.’ Indrabhiti
attained liberation 12 years after his Master had attained
Nirvana. Sudharma followed him eight years later.
Jambiisvami was the disciple of Sudharman and he attained
Nirvana 64 years after the Nirvana of Mahavira.

Bhadrabahu and Silabhadra were contemporaries in the
sixth generation after Sudharman had attained liberation. It is
natural that there should be differences between the groups of
followers about the tenets preached by the Tirthankaras. Even
during the life time of Mahavira, Makkhali Goéala and Jamall
had differences with their Master and broke away from him.

The former started his own sect of Ajivikas while the latter
founded a sect known as Bahurata

to bf:t :EE:rirlss fgom the Buddhistic literature that there used
Mahavira . Fro m(l)]ngSt the monks who were followers Qf
Spmiiis. fha r}? the accounts given in the Dighanikaya, it

the quarrels relate to the correctness ©f

:’ﬁ
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superiority of knowledge of the tene

. : ts as
Mahavira . Sometimes, there used to be Serioggopoinded by
words; assaults were not unusual. exchanges of

Itis very difficult to say that these quarrels gave ri
new sects. It appears that even during the time of Paréfe t%the
used to be‘ some monks who wore short loin clothes bal;tttt?re
had no differences either with their Master or with ;y
successor. There are, however, differing accounts of the birtlts;
of new schisms. There are some legends also.

The migration of Bhadrabahu along with a body of 12000
monks to Fhe Sou-th sometime between 296 or 298 B.C,, is a
landmark in the history of Jainism. The first inscription of 600
A. D. at Sravanabelagola in Karnataka refers to this event and
the relevant part may be quoted here: ‘Now indeed, after the
Sun, Mahavira who had risen to elevate the whole world and
who had shone with a thousand brilliant rays, his virtues
which caused the blooming of the lotuses, the blessed people,
nourished the lake of the supreme Jaina doctrine which was an
abode of pre-eminent virtues had completely set, Bhadrabahu
svami, of lineage rendered illustrious by a succession of great
men who came in regular descent from the venerable supreme
Rsi Gautama-ganadhara, his immediate disciple [ ohacarya,
Jambu, Visnudeva. Aparadjita, Govardhana, Bhadrabahu,
Visakha, Prosthila, Krttikarya, Jayanama, Siddhartha,
Dhrtisena, Buddhila and other teachers, who was acquainted
with the true nature of the eight-fold great omen and foretold
in Ujjayani a calamity lasting for a period of twelve years, the
entire Sangha (or the community) set out from the North to the
South and reached by degrees a country with many 'h““dreds
of villages and filled with happy people ..."” According 0 :hz
tradition, Chandragupta Maurya who was Emperor gbdlca ¢
his throne and accompanied the
inscriptions (Nos. 17 and 18 on' .
others found near Srirangapattanam mention Bhadizbz?hue?rtlg
Chandragupta as two ascetics. That the two came 108
Sravanabelagola is confirmed DY !

—
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_5_9______.__— el s
: .. tabhyudaya’ by a poet called Ci anandakgy; |
Munivams$abhy 1680 A. D. avj h

wrote his work in
The historicity of this event has been doubteg by .
scholars. R. Narasimhacharya has fof:n:ed tf’ Dr e Q
saying that the migration to the South is Fl}e initial fac
Digamber tradition’. Dr Ho‘rnell after a CI'l.tICal €Xaminatiqy, e
the Jaina pattavalis or the lists of succession of Gurys, o

‘Before Bhadrabahu, the Jain community was undivideg.
with him, the Digambaras separated from the Svetambaras
The Digambara separation originally took place as a regy]; of
the migration southwards under Bhadrabahu in consequence
of a severe famine in Bihar, the original home of the undivideg
Jaina community.’3 R. Narasimhacharya opines that the Jaip,
tradition may be accepted as a working hypothesis until the
contrary is proved by future research.4 S. R. Sharma has
stated that ‘the conclusion of the late Dr. V. A. Smith
regarding the possibility of the persistent tradition about
Chandragupta Maurya having accompanied Bhadrabahu (the
last of the Jaina Srutakevalin) to Mysore and died there by
Sallekhana may be accepted without more ado.” Recent

researches have not brought out to light any contrary
evidence.

§
Of the

The Svetambaras tradition has two versions about the
division of the community: (1) Bhadrabahu went to Nepal and
remained there engaged in meditation. During his absence,
Sthula_bhadra called an assembly of all followers and the
canonical texts of the twelve Angas. The Digambaras did not
aceept t'he authenticity of the scriptures, as they believed that
t:e: original texts were lost long ago. So there was a division If
;Dr(" comnnlu.m.t)f. (.2) There was a monk by name Sivabhutl.

10r 10 his nitiation, he was in the service of a king. When he
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separated from his master and star
ted a
§vetambaras. new sect of the

None of these two versions ha istori

appears to me that the divisions in 2haen§ohr:1s§£$?l irl:ppo}:t !
been gradual and must have assumed a definite sh)z: ﬁuastt me
period. After the departure of Bhadrabahu Srutake\l:alin tsootmhe
South, Sthulabhadra and his disciples remained in the Northe
There is little doubt that there were Digambaras in the Nortﬁ
at the time of the invasion of India by Alexander (327-326
B.C.) as the Greek historians have referred to them as
gymnosophists, that is, naked Philosophers. There appear to
have been some monks during the time of Parsva who wore a
loin cloth. Mahévira himself adhered to the cult of nudity.
Hence the practice of wearing a loin cloth did not assume any
importance in his time. P. Bechardas, a Svetambara Pandit
expresses the view that it was only after the Nirvana of
Jambisvami that laxity in conduct must have started,
departing from the rigorous rules laid down by Mahavira and
that the poison tree of division seems to have started growing.

The monks started using white clothes for covering part
of their bodies and possessing some wooden pots. The
practice of adorning the idols of Tirthankaras with gold and
diamond ornaments and silk cloth came into vogue. S.
Gopalan holds the view that the division became permanent in
83 A.D. Hermann Jacobi opines that the sect of
Ardhaphalakas developed in 80 A D. into the Svetambarasect
and observes: ‘It is possible that the separation of the Ja?na
church took place gradually, an individual development go1ng
on in both the groups living at 2 great distance from one
another, and that they became aware of their mutual
difference about the end of the st century A.D. Bul the
difference is small in their articles of faith.’? J. L. Jaini holds
similar views: The division of the Jaina community lnto. iy
sects of Svetambaras, ‘white-robed’ and Dighmbaras, sky;
robed’, i.e. naked, took place according to their concurren
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609 years after Mahavira , i.c. aboy 80

testimony, : i s 68 the B Dy
< visted as carly as the time of the Fipes o i
in germ 1l existed as carly ITst («‘iUnuilg

A. L. Basham is quite poh:il.ivc if’ hi.-‘i views: (), of 4
migration urnsc.lhc great scihlsm h(il .{':!]lmnlsn":, on 4 poi .:;
monastic discipline. Bhadrabdhl'l, the clder of the cmm”'lni;,f'
who had led the emigrants, had ms_ls}cd on the retentjqy, of th,
rule of nudity, which Mahavira  had establighe,
Sthillabhadra, the leader of the monks who haq remaineg
the North, allowed his followers to wear Wh‘ltc' garments
owing to the hardships and confus-lons of the ‘I'ammc. Henge
arose the two sects of Jainas, the Digambaras (‘space-clag’
naked), and the Svetambaras (‘White-clad’). The schism gjg
not become final until the 1st Century A. D.”® Mrs. Stevenso,
also says the division became final in A. D. 79 or 82.19

Though there never were any fundamental doctring]
differences between the two sects, the division continues to
this day. The minor differences between the two sects are: (1)
The Svetambaramonks wear white clothes and their idols are
decorated with gold and diamond ornaments, with glass eyes
and silk jackets. The Digambara monks of the ideal type are
naked as also their idols of Tirthankaras. (2) Digambaras hold
that on account of their physical conditions and social
disabilities, women as women cannot attain liberation. The
Svetambaras hold the contrary view. (3) It has already been
noted that according to the Digambara tradition Mahavira was
unmarried while Svetambaras hold that he was married and
had a daughter. (4) The $vetambaras believe in the validity
and sacredness of canonical literature that is the twelve Angas
and Sutras as they exist now while Digambaras hold that the
genuine texts were lost long ago. (5) The

alins took food while the Digambaras do not

’Sll‘fptior'tk . (6) The Svetambaras hold that seventeenth
Irthankaras Mallinathg was a fe . while the
Digambaras hold male by name Malli w

that he was male. (7) The Svetambaramonks
collect their food from different houses while the Digambard
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monks take food standing in o
: ) ne house ,
preconcewed idea (sankalpa) is l'ull‘ill::)(lil DR Wbt thetr

Digambaras

a]'ll'l;z r:(Cil:al fascetlcs of t}‘ns sect are naked. They possess a
Smé of peacock feathers (piccha) for the purpose of
dellcatel)'f ?noving aside living insects etc., if there be any
before sitting on 2 ground or a plank. They also carry a
kamandalu or a kind of wooden pot for water which they carry
when they go out to answer the calls of nature. They take food
only once by the use of their palms joined together to serve as
a plate. Though it had been enjoined that they should stay in
gardens and uninhabited house, they have started staying in
villages and towns. Gunabhadra has expressed his displeasure
in regard to this change of life. This laxity seems to have
continued until some monks started living in temples. This did
not develop into a regular practice as in the case of

§vetambaras.

Even amongst the Digambaras, some groups or Sanghas
seem to have developed. Mila Sangha seems to have been
popular as it is mentioned In some of the inscriptions at
Sravanabelagola. During the time of Indranandi, Sanghas like
Vira, Aparajita Sena, Bhadra Simha, Candra etc. seem to have
come into existence in course of time. They received
recognition at the time of Arhadbali. In Vikrama Sarvat 753
Kumar Sena Muni established the Kastha Sangha. They
started using a bunch (piccha) of hair of cattle-tail instead of
feathers of peacocks. They used to initiate women as nuns and
administer the oath of celibacy to them. Two hundre‘d years
later, a Sangha known as Mathurasangha came 10 be l'ou.nded
in Mathura. The monks of this Sangha dispensed with plccga
altogether. One Vajrasuri seems 10 have started 2 Sa_nghf;l }r’
name Dravida-sangha. as laxity in ! j?tls
conduct, they used to have tem REBIYE.C
of lands etc. for the use of temples.
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Sub-sects amongst Digambaras

There are three sub-sects amongst the Digambaras‘ .
(1) Terahapantha (2) Bisapaqtha and (3) T_aréf-‘apantha, Thel:'
are also some minor sects in South India like Pﬁnchamae
Caturtha, Bogara, Setaval etc.. but they seem ¢, e \?c
originated on the basis of occupations; thgy are not menjop,q
in any of the books or other records of historical valye.

i) Terahapantha

The heads of Jaina Mathas were called Bhattaraka. They
possessed property and other paraphernalia incidental to thej;
office. A section of the community seems to have takey
objection to their way of life and stopped respecting them o
saluting them. One Banarasidasa, a resident of Agra seems to
have headed this opposition sometime in the 18th century,
The group came to be known as Terahapanthi. The followers
do not respect the Bhattarakas. They are opposed to
decorating the idols. They prohibit the use of flowers and
saffron in the worship. This group spread to all parts of India.

ii) Bisapantha

The supporters of the Bhattarakas styled themselves as
Bisapanthis. They follow the customary practices of worship
of naked idols. They use flowers and scented agarbattis

(incense sticks) at the time of worship and make offerings of
fruits etc.

These groups continued to live in peace and luckily ther¢

ha\fe been no quarrels between them. They accept the
scriptures of Digambaras,

iii) Taranapantha

Malh(z::l efadp}:a rson by name Taranataranasvami who died if
A B, vy a}:n the former princely state of Gwalior in 151
Sama;lhi iSS the originator of this creed. The place of his
They prohj?tga.rded as a p!ace of pilgrimage by his followers:
sacred bo kl idol worship. They build temples but kecp

Oks for worship. They do not offer articles like fruifs



THE TIRTHANKARAS AND LORD MAHAVIRA 5
5

and flowers at the time of worshi
' ship. Besides th
to the Digambaras, they also worship the bo(:)ll()so (:ﬁ;:ﬁrzd
y

their Acaryas. Their population i
pradesh. population is mostly confined to Madhya

Sub-sects among Svetambaras

The

Mﬁrtipﬁjgiaargtt:;l;zi Stlb'_sws - ﬂ-]e s,

’ avasi and Terapanthi. Reference has
already been made about the features of Svetambara monks
Apart from. wearing white clothes, they worship idols.
bedecked with ornaments, costly silks and diamonds. The
monks be_gan to reside in temples and began to -make
accumulations of money etc. They eat food and delicacies
brought by women and make use of scents, dhiipa etc. for
worship. They sing and make predictions on astrological data.
There are many gachha among them like Upakes$agachha,

Kharatara, Tapagaccha etc.

Caitya- vasi (Temple Residents)

Even though there ar€ differences of opinions about the
precise data of the origin of this sub-sect, it appears to have
originated 1n the beginning of the 4th Century A. D.
Kalyanavijayaji takes the view that it might have originated
before 355 A. D. The followers of this sect gave up the idea of
residing in viharas of rest-houses and started residing in
temples with the growth of laxity in behavior. Their number
increased in course of time. They maintain that it is proper for
the ascetics to reside in temples during the present times.
Haribhadrasuri has criticised this practice an.d has p.rotested
against their us€ of scents, flowers and fruits, takfng food
twice or thrice, taking bath using oils, purchase children 10
make them disciples, resort to practice qf mantras anh e
and prevent people going 0 Jscetics who benay

' ected tO
accordance with the scriptures.'” They have been subj e
Jinadatta and other Jater ascetics:

criticism by Jinavallabha, _
about 745 A. D. or S0 the king <_)f Anahilapuréd

Chavada issued an order at
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..3..-6.-—-—-"'__' . ‘ x
rohibiting the entry into town of a.sccncs Other thap ¢,
Eﬁsie This order was got changed in about 103 Aty

Jine$varsuri and Buddhisﬁgara—sﬁr.i defeated the a};CCI-i::r[QI
this school in the Darb.ar of‘ king Dunabh.udm,.tl in‘ 0f
discussions on the sanction of the Sacred Books  fq, i
different schools. Thereafter, the Caityavasis decreggeg
strength and those who style themselves as ‘Yati’ or ‘Sripﬁjy;'
amongst the Svetambaras belong to that School. Theg, ik
stvle themselves as ‘Samvegi’ are the followers of fores;

dwelling ascetics.

the

N

Sthanakavasi
This sect was founded by Lomkashaha who was bory ;
about 1415 A. D. in a village by name Arahatawada of e
former Sirohi State, now in Gujarat. He was born in an Qgswy
family. At the age of twenty five, he went to Ahmedabag
where Mohamed Shah was ruling. He became acquainted with
Lomkashaha during certain transactions of sale of diamond,
Mohmed Shah became very pleased with Lomkashaha due to
skill shown by him and appointed him as the custodian of the
iron safe where he had kept all his ornaments. When Mohmed
Shah died due to poisoning he became very unhappy and left
his service. He was employed by a Muni by name Jianasr,
being pleased with his handwriting to copy the scriptures. He
copied a number of scriptures and while doing so, he used t©
keep one copy for himself. In course of time, he found that the
type of idol-worship which was then in vogue had not the
sanction of scriptures. So he undertook to reform the Jaind
;léi'i;:nzgi S;Zse who crowded at Ahmedabad to hear l'ulj
to accept them asg ﬁ:ttl’y influenced by him and req.uested hu‘
ollowers. Lomkashaha declined on th¢

Initiated  him ?nt\:as Stl]'l . house-holder. Jrianaéri Ml:ncl
Lomkagaccha, Ty, Josticism and hence was born t.lt
Lomkashiha Jefy °I¢ is however another version
Overcome with a'the SCI".VlCe of the Shah when he wz'is
hunting.m The fpllm and Pity on Seeing a Muslim engaged in

Ollowers of thjs school of thought came t° X
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known as Dhundhiyas, also call

AOUDGIIYAs, ed Sthanakavasis because
carry 0;1 1t1hel'rr religious duties in Sthﬁnaksszhﬁtzdis%trty
?rayzr il-la é | he followers of the school are largclymm'hcz
oun ujarat, Marwar, Kathiawar etc. They reg: j
themselves as part of the Svetambarasect 7

There are however, diff '
Sth.ﬁpakavﬁsis _and the Svctﬁmbar:sr cinncet&he zf)t'::::;nceth?
religious p.ractl.ces. The Sthanakavasis do not bu.i]d tem lc?;
do not bellejve in the worship of idols and do not have fairtJh 11;
places of .pllgl’lmage. They tie a piece of white cloth to their
mouth. Like Lomkashaha, they admit the authenticity of only
31 of the scriptures. In about the 18t century Satyavijaya
Muni advised the §vetambaras to wear yellow clothes to
distinguish them from the Sthanakavasis and that practice is

still in vogue to this day.

Non-idolatory-Terﬁhapanthis

This sub-sect was established in Marwar by one Acarya
Bhikshu or Bhikamarsi. He was born in about 1860 A.D. in
Kantalia, then in Jodhapur State but now in Rajasthan, and
was initiated as a monk in 1885 A. D. (Sarvat 1803). He
founded this sect on the plea that though Ahirsa was
foundation of religion, We were resorting to Himsa in our daily
affairs and that we WeIc practicing irreligion in place of
religion. The head of the Munis 18 respected DY all the
members of the Sangha who carTy out his directions in their
daily life. They have to salute him everyday according 10 usual
practice. Though there are followers of this sect 1 Calcutta
and other towns, they are (0 be found in big numbers in the

western part of India.
tambaras, there was an

gha; it was also called
have been

Yapaniya Sangha
Besides the Digambaras anc_i Sve
ancient Sangha called the Yﬁpancl]ya San B
jtion S€
the Gaupya Sané?’ by name §rikalasa 1n 8

founded by a Svet
the year 148 A. D. SincC
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division of the community Into two sects as noted alreay, th

new creed seems to be a compromise of the traditiopg Ofbothe
This seems to have taken birth somewhere i Norty
Karnataka. A large number of allusions to the Yapaniy,,
found in the epigraphs of the Kannada country as COntraste,
with their almost total absence in other regions show thy; the
Yapaniyas were rather exclusively, a product of Karnata,
Jainism and that they grew from strength to strength apg
developed several monastic orders of their own, encourageg
by the ruling class and supported by the sections of the
populace in many parts of Karnataka from fifth century to the

fourteenth century A. D.

Two strongholds of the Yapaniya monks have been in the
Saundatti Taluka of the Belgaum District, one at Hosur and the

other at Manoli.!5

This creed seems to have developed a very liberal
outlook. The founders adopted a reformist attitude, though
they adhered to some of the important traits common to
Digambaras and Svetambaras. While their monks were naked,
they moved with a bunch of peacock-feathers and took their
food in their hands. They worshipped nude idols and blessed
the saluting devotees; ‘May true religion thrive’ (Satdharma-
vrddhirastu). They accepted the Svetimbara belief that
women can also attain salvation and that Kevalins could
accept food from them. Grammarian Sakatayana also known
as Palyakirti belonged to this tradition. The works composed
by him were read by the followers. They accepted some of the
Sacred Books based on the Svetambara traditions.

The Yapaniyas seem to have been very liberal. They
accepted that the followers of other doctrines including even
house-h.olders Can attain salvation. These generous
Pehrsuaswe Practices secured warm welcome to the monks
::”ap‘;r;‘zsff;l:eydwent..The same sense of accommodation and
popularizatioi alfm;lblhf}' must have been responsible for the
ittt ~of the .Yaks'l cult and also for the ceremonial

“oH¢ Innovations in the worship of gods by the Jaina

o

-
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priests in South India.'® The Yapaniyas and thejr views met
with an opposition from the conservative sections of the
community. Their popularity was main]
religious precepts, free movement amon
minor concessions to other creeds, introduction of Yaksa and
Yaksi cult, establishment of religious institutions owing to the

generous grants from the rulers and the public, and
encouragement 10 women to enter the monastic order.

It is difficult to say when the new school of thought
disappeared, in spite of the popularity of its doctrines and
influence of its monks and nuns on public life. It seems to have
survived till the end of the 15th Century A. D. as evidenced by
inscriptions mentioning the death of two saints by name

Dharmakiiti and Nagacandra in Vikrama Samvat 1451, found
at Kagwad in Belgaum District.

Mention is made in some books about the tradition of
Ardhaphalaka, particularly by $ri Ratnanandi Acidrya in his
‘Life of Bahubali’. Ratnanandi has stated that the monks of
this sect used to cover their nakedness by a piece of cloth. It
can therefore be inferred that this sect was in vogue just before

the Svetambara sect fully developed into a division of the Jaina
community.

y due to flexibility in
g the masses, grant of

Whatever may be the number of divisions, all schools are
unanimous in recognising the Tirthanikaras and the principles
Preached by them. The differences are superficial in that they
Pertain more to form than to the substance of theology, ethics
and metaphysics of the Jaina religion.
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CHAPTER 4

CONCEPT OF GOD AND OF WORSHIP

It is not unusual to hear people criticising Jainism as an
atheistic religion. Such of those criticizing, as they are
followers of the Hindu theistic philosophy, base their view on
three grounds: The Jainas do not believe in a personal god, the
authority of the Vedas and in the existence of the life beyond.
It must be conceded that the Jainas do not accept the authority
of the Vedas because the teachings of the Tirthankaras are
opposed to the Vedic type of rituals, the sacrifices and the
existence of numerous gods extolled therein. The Jainas
accept rebirth and the existence of life after death.

The word Nastika has been differently interpreted.
Panini’s satra (asti Nasti distam matih) has been interpreted to
mean that he who does not accept paraloka or life after death
is a Nastika. According to the Nyayako$a, a Nastika is a
person who does not accept tbe existence of I§vara. Manu has
said that he who derides the authority of the Vedasis a Nastika
(Nastika Vedanindakah). Acceptance of the authority of the
Vedas does not enter into the concept of atheism. ‘Atheism,
both by etymology and usage, is essentially a negative
conception and exists only as an expression of dissent from
the positive theistic beliefs. Theism is the belief that all entities
in the cosmos, which are known to uS through our senses of
inferred by our imagination and reasom, are dt?.pendent for
their origination and for their continuance 11 existence ul.f’l(}{1
the creative and causal action of an infinite and eternal S¢
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consciousness and Wwill; and in its higher stages, it implies

the Self-existent Being pr(?gressive]y. rcve-als his essenc, X d;
character in the ideas and 1dt=:als of Hns'ratlonal Creatures a:u
thus stands in personal relationship ‘wn:h them. In the oy
stages, theism conceives of God sunply.as the Cauyse an;j
Ground for all finite and dependent existences; but g
develops, it realises the idea of God as immanent apg self

manifesting as well as creative and transcendent.’!

A A i A1 A Weh: HEATAGATSI |
T TETEAT HEl A faearE || 8

T T AT JhEACARTIAHIE |
WA = qa: wWE AYa fAfgari=ear 1122
mﬁa\uﬂ?": HAT

It seems to me that the term atheism itself appears to
have undergone a change in its meaning just as the idea of God
has varied with the founders of different religions.

The most common concept of a personal God 1s that he is
the Supreme Being who creates the world and rules over it; he
presides over the destinies of all living creatures and awards
rewards or punishments according to the merits or sin
committed by each individual. In the Bhagavad-gita, Sti Krsna
says: If any devotee desires to worship the idol of a God with
devotion, I grant him unshakeable faith in that God only. He
worships that God endowed with that faith and he gains his
desires, for it is I who bestow the same on him.A

i As regards His attribute of power of creation Swam!
Vivekananda said; ‘What makes this creation? God. What dol
$§:;1 by thd'eT use of the English word God? Certainly not ¢
Thereafsor inarily use.d in English - a good deal of difference:
orten 1:0 olffhcr sultable word in English. I would rather
general caz:: fto g SaI}Skrit word Brahman. He IS the
is eternal of these manifestations, What is Brahman’ He

» eternally pure, cternally awake, the almighty the
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all-knowing, the all-mercif
’ UI, the omni
the part less. He creates this universe 2Prf::sc:nt, the formless,

During the primitive da st o
the most powerful elements gfsngfuigl{{iatmn’ man regarded
as gods. He mus? have wondered nl;r;ifgﬁ;i; :"_nd, rain etc.
nature aI.ld conceived of many forms as worth ollcmpregr_lable
pI’Othlatlng th.fough various kinds of offcfin SW(-)fSi’llp.by
sacrifice of animals etc. Referring to ancient Juﬁaislr’:lc ugfﬂg
regards Jt?hovah as the Maker of the Universe and 0‘]’: t’Ch
human beings Adam and Eve, Robert Bridges, the form PWo
Laureate of England wrote: ’ s

I }vondered finding only my own thought of myself, and
regarding there that man was made in God’s image and knew
not yet that God was made in the image of man; nor the
profounder truth that both these truths are one, 10 quibbling
scoff - for surely as mind in man growth so with his manhood
growth his idea of God, wider ever and worthier, until it may
contain and reconcile in reason all wisdom, passion and love,
and bring at last (may God so grant) Christ’s peace o Earth.”?

If we consider the concepts of numerous faiths in the
world, we would know undoubtedly that the forms of God as
conceived in Puranas and mythologies arc legion and that
there Gods are supposed to protect their devotees from evils
or grant them their desires if they were pleased with their
worship and offerings. Amongst the Hindus, the Trinity of
Brahma, Visnu and Mahesa has peen popular in conception.
Sarasvati, Laksmi and Parvati aré respectively the‘ wives of
these gods. The followers of Visnu and Mahesa o1 Siva regard
their own God as worthy of worship and the other = a
subordinate God. Amongst them, W€ have stories of '\zljr_lu
with his ten Avataras always ready ¢ weak and (9

i from th
save his devotees o There are many lesser

. 1 .
legends have been told of Siva i“{ zbera etc. It 18 unnecessary

gods, like Indra, Yama, Varuna .
to refer to their functions and P?Wege
preservation of protection of the universt:
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ﬂ___ . '
Jainism does not reCognisc that the univerg, W D

! .' B d'('(.' A v
d or gods. The universe is external ang M et
by any e : ion and dissolution in ; Cale
is subject 10 integration a in it '
is sub - .

for
pects It is constituted of siX substances viz, Soul .. M
aS s = ) ‘ ]
time, Space! pnnC]

: g Map,
ple of motion, the principle of Stationzu.”
It is a compound of these substances. Soul is charac crise

Mee
i ile the matter is not. That is cong; b
consciousness while the sisteny "

scientific theories. From the stand point of reality, the soul

free and formless. Matter has form. The number of soyjg i, y

universe is infinite.

The Jaina idea of God is that of a pure soul possesse
infinite faith, knowledge, bliss and power. These qualities g7
inherent in the soul itself but they are either Eestroyed or
veiled by the four kinds of Karma_ls: Darsanavarz’imya‘
Jfianavaraniya, Mohaniya, and Antara){a. Perfect faith ’is
attained by the destruction of the first kind of Kar'ma while
perfect knowledge is attained by the total destruction of the
second kind of Karma. Infinite happiness and power are
attained by the destruction of the other two Karmafs. The fogr
qualities are not a gift from anybody but they are inherent in
the very nature of the soul. The Jaina philosophers call _sucl} an
Arhat who is popularly called God, Sarvajia, Vitarag.
Paramatma, Jina etc. He is essentially a conqueror of all
passions and attachments. He is also called Apta or ¢
Tirthankara as he has shown the path of liberation fromnlhf
miseries and the travails of the Sarnsara. He is characrerlss‘_d
by absolute freedom from eighteen kinds of weaknesscsl\fl{-
hunger, thirst, fear, aversion, attachment, illusion, nnxw(};
pride, displeasure, astonishment, birth, sleep and sorro
From the realistic point of view, the Arhat is without & bot:}‘
while from the popular point of view, he possesses & bof}
known as Audarika which has the brilliance of thousand su™
and El?;sh :IGOd 18 full of effulgence due to infinite .krlo“’le;j%z

- M€ has no desires or duties. He does not interfer® "

. esir 0
:le ?jfaxrs of men or inflict upon himself the ma“""geme-Ilt in
Ilds, and he wouylq Not waste his time in creative activity
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form. A Go ;
ansy - fied -d should h,dve no unfulfilled pur
unsatisfied cravings or ambitions; and, for thi purpose, or
should not manage or create a world.’ , IS reason, he

The concept of Arhat or G .
s it e BAROE B & CTS;?) rls glllllll:rcons;;stcnt with the
world which is uncreated and eternial. Creat(i)r S ok A
on the part of the God who wants to (:rf::atg'n (]lmpl'c*) dcs?rc
iylperfection. A. B. Latthe has quoted the r,ea;gg.c "m]'!h'cs
Acarya on this point: “'If God created the univ il o
he before creating it! If he was not i crse, where was

. ) in space, where did he
localise the universe? How could a formless or immaterial
substance like God create the world of matter? If the material
is to be taken as existing, why not take the world itself as
unbegun? If the creator was uncreated, why not suppose the
world to be itself-existing? . . . Is God self-sufficient? If he 1s,
he need not have created the world. If he is not, like an
ordinary potter, he would be incapable of the task, since, by
hypothesis, only a perfect being could produce it. If God
created the world as a mere play of his will, it would be
making God childish. If God is benevolent and has created the
world out of his grace, he would not have brought into

existence misery as well as felicity.’’®

In brief, the Jainas do not accep
Naiyayika that the world is created by an intelligent agent g_’ho
is God: nor do they accept that he is omnipresent‘be.cau'se ifhe
exists everywhere, he will absorb everything within himsell,

without leaving anything to exist out_side him. The?’ d% 'ﬂf);
regard God as necessary 1O explain the un‘lverse:w ac

individual soul is divine in its nature and can attglg pcrtcu{t:::;l
The concept of God in Jain2 philosophy is th d"”":f)./t;? ioht
Man can realise the same by cultivation Ol,%t.cillilzruilter‘. Iv?un
perception, perfect knowledge and spot! e L.\-m intervene
has absolute independence an nothmgl ::» hy does not
between his actions and their fruit;- il;CheihiIHOAifgculties look
?ffaple ;?):rl:ee ‘gfv?r(l;n lr?ds- e |d aid them in their

t the view of the

ower which cou
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s |4 ' i fferi )
difficulties and relieve tl?em of thﬁll‘ su It'hngS :Fhey Pray f,
favors and gifts, forgetting that they are the makers of th

own destinies and that their joys and SOITOWS are of thej; ;:r
making. Perhaps to bring solace to such rr?mds, the ¢
Yaksas and Yaksinis seems tp have tr:.lken birth at some e,
stage. According to Hiralal Jain, the Jainas accorded 2 Place ,
their temples to the Yaksas, Nﬁga§ and other gods ang
goddesses by picturing them as guardians of the Tirthankar,
out of respect for the sentiments of the non-Aryans whg useq
to erect temples for them. Once the Yaksa cult was prevaley
in India and so also of the Yaksini, in different forms. They
were Kuladevatas. When groups of people adopted the Jaina
way of life, they brought these Kuladevatas with them and the
Jaina Acaryas gave them a secondary place in the Jaip
pantheon and used them for ritualistic purposes.

The Jaina Purdnas do refer to the Yaksa and Yaksini
Dharanendra and Padmavati have been associated with
Tirthankara Par§vanatha whom they are said to have
protected from the cruel attacks of his enemy to disturb him
during his meditations. They are worshipped by holding out
promise of offers of things if their desires are fulfilled. The
forms of worship with tantric and mantric rituals are foreign to
Jaina philosophy. However, the worship of these gods and
goddesses must have been thought of to wean away ordinary
men and women from the influences of Hinduism which holds
out the hope of fulfillment of one’s own desires by a number of
80_dsi and goddesses. T. G. Kalghatigi says “The cult of

tantric acCompaniments may be

N
Ult Uf

s Was considered ; ification for
SUDEriority. The [y d as a qualificatio

antravading Joi.. n hAcéryas claimed to be master
‘ Inism had to co " U
creeds. Yaksi form of mpete with other Hin

worship muyst have been introduced in
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order to attract the common men towards Jain:
appealing to the popular forms of worship.*7 s Jainis

Accor.ding to Jaina metaphysics, one of th

existence is the Deva-gati in which a soul - foElr states of
account of its gqod Karmas the Deva-gati livi:]iy ;Ssumc on
the Bhavanav.ﬁsn, Vyantaravasi, Jyotiska and Kil “a ALY like
gods are subject to birth and rebirth and are ufal:IaS;- e
any favors to other beings. They are a stage higher iho grant
tfut the:.y must be reborn as men if they have to attain coamn Ten
liberation from the cycle of births and deaths. Their aboﬂ: tic
fixed E.ls the celestial region where they live enjoying the fruitz
of their punya or meritorious deeds till the punya is exhausted

They have ranks amongst them either based on status 01.*
duration of life. ’

The Jainas recognise divinity in man, and godhood means
the attainment of purity and perfection inherent in every soul.
Tirthafikaras are among those who have attained omniscience

and perfection.

The Concept of Worship

Why do the Jainas worship the Tirthankaras? They
worship them because they are liberated souls who have
attained perfection and omniscience. They were mortals; they
looked up to no higher beings but looked within themselves.
They are the prophets who held aloft the light of Jaina religion
and culture. They preached the eternal truths of life, followed
them and helped millions of other men to cross the hurdles of
Sarnsara. They realised the divinity of their soul. In
worshipping Tirthankaras, a Jaina worships the 1df:als
followed and preached during their journey to self-realisation.
He seeks no favors because 4 Tirthankara can grant none

There is nothing like divine grace unless oné cultivates divinity
by elevating one’s OWD soul.

Umasvami has expressed
terms in the opening Verse ofh

m, by

f worship in precise

the object ©
re known as

s renowned scriptu
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the Tattvartha-Sutra which is an aphoristic eXPOsitiqy iy
t
\

principles of reality.
et AR SR FELA |
Hrar fagad T a—< Wﬁ- I

Ty

Moksamargasya netaram
bhettaram karmabhiibrtam |
Jnataram vi§vatattvanam
vande tadgunalabdhaye I
‘I bow to the Lord who is the leader of the path (g
liberation, the destroyer of the mountains of karmas and te
knower of the whole of reality, so that I may realise thos
qualities.’8
The object of this worship therefore 1s not to seek favours
but to cultivate a frame of mind which will develop in oneself
all that is best in the master. The devotee is in the position ofa
disciple who approaches his Master in his lonely hut seeking
for new light and guidance to attain liberation. Pijyapada has
given an example in his exposition of the above verse: "Some
wise person who is desirous of obtaining what is good for him
and who is capable of attaining liberation in a short time,
approaches a lonely and delightful hermitage capable of
affording peace of mind to the potential souls. There he secs
the preceptor, seated in the midst of the congregation !
?r:girgiiis t:Ihe embodimeqt of the path to liberation as it W?ri
words. ng coin]:;atl}; l‘) Yy T e without u'wird”;;
reasoning and insthee orc.the great Pas§10nless saint, SkI”-t[ioIl
by 1i6BlE Be scriptures, who is worthy of venerall®
persons and whose chief task is to preach what"
good to all living beings. The disci 1 i p. erence
‘O, Master, s mier. Iple asks him with rf{v "
good for the soul? The saint 54

‘Liberation’ )
liberatior(l) na.n? © again asks the saint, ‘What is the nature’
’ what is the way to attain it?’ The saint answer’

"Liberation .
1S the attainment of an altogether different state 0
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soul, on the removal of all the i :
: Impurities of Karmi
the bod)lr(, characterised by the inherent qua‘;if?lc matter and
such as knowledge and bliss, free from pain anlgsS Offf the soul
uftering.”

Seeking guidance b et
y reminding oursel
been preached by the Tirthankaras and ihffif i Wc:l o e
scnp;urgs is the Obj(?Ct of worship. This is pOSsiblzl lfll the
purification of the mind and thoughts so that the mon?;nfs b)tf"
)

worships are really the m
oments of TP I
nature of the Self. meditation in the real

All religions prescribe a form of daily prayer. The
contents of the prayer are indicative of the psychological
approach of the devotee. The full prayer is as follows:

35 T STiEdr |
oY faToT |

uTHY ATSRETT |

U IESSE |
T TS TEAETEN ||

‘Om namo Arihantanan,

namo Siddhanam, namo Ayariyanam,

namo Uvajjhayanam, namo loe savvasahunam.’

‘Obeisance to the Arhat, obeisance tO the Siddhas,
obeisance to the Acaryas, obeisance to the Upadhyayas and
obeisance to all the Sadhus in the universe.’
Pancanamokara mantra as itis a
prayer of the Pﬁncaparamesthis, that is, the five Supreme
Beings who are t0 be revered by our respectful' salutation.
There is nothing sectarian about it. It concentrates itself 0121 the
merits and qualities rather than on any particular £0 o

o f jve Supreme
The qualities and ideals ach of the f1ve up
Beings represent are explained D ; i ol

to 54 of his book ‘DravyaﬁSamgraha (A Compend

Dravyas). 10

This mantra 18 called the
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while dealing with the concept of G®
:th the qualities of an Arhat. He is 3 Pur;

an auspicious body, (éubha—dehastha), possessed of ; »

ith. happiness knowledge and power,.wlhlch .h a5 degy, it

fai f, ur destructive karmas. From a realistic point of Vicwyed

the fo a body; but from the popular point of vj;.

is without
Arhat 18 : possessed of a lustrous body.

we speak of him as
on the Siddha, we meditate y,

When we meditate up .
the soul which is without a body produced by eight king; i

karmas; he is the secr and knower of Loka _and Aloka anq
stays at the summit of the Universe. The Siddha is withoyt,
body and cannot therefore be perceived by the senses. Hj
shadowy shape resembles a human figure. The summit of
Lokakaéa where he stays is called Siddha-S$ila. According to
Jainism, a Siddha has knowledge of everything in the
Lokikasa and Alokakasa which existed in the past, exists in
the present and will exist in the future. These Siddhas have to
be distinguished from the ordinary Sadhus who are supposed
to possess some miraculous powers.

The Acarya who is to be meditated upon is one who
practices five kinds of conduct. The five Acaras ar
Daranacara, Jianacara, Caritracara, Tapacara and
Viryacara. Darsanacéra consists in cultivating faith in the soul
which consists of Supreme Consciousness and is the onl
tl}l_ng_ ti_) be meditated upon as it is separate from the body:
JI:lanacara consists in developing knowledge that the soul 18
Ett::hfnneit Per]cct', and that it has nothing to do with
molding On’e’seol;sr;lon’ or aversion. Caritracara conslsts ”r'_
attachments and othecrogid?ct I_Dy freeing it from all k.lﬂds‘ﬂon
have the necessary leurblng fagtors so thap Uie mmC{ ; u
contemplation op the nat ., and tranquility for Pea%e’n
various kinds of penga ure of soul. Tapacara is practic b

nces and austerities so as to enable the

soul to attain ;
am 1its trye
. - = . e
development of one’s hature. Viryacara consists 1M th”

a

0 :
the menta] f, thwn Power or inherent strength Of
atthe soul feels no hindrance in ¢

dy,

an
w‘

Culties so
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realization. An Acirya who preaches and pracic
1eton io " . Al e v difv
quullllcb is worthy of respect and veneration e

Upadhyaya .‘"I'_i-l teacher 18 one who is possessed of the
three Jewels and 1s ever engaged in preaching the oo
religion. He is accorded high place of hnnnrllj)}cc.-'m "-“'lm '
who inspires the people by his preachings to reli ,;jw’ " " h!'
and practices. 2 LIous pursuits

A S‘a‘i('lhu 18 one who walks into the path of liberation with
perfect faith and k“f-’“’lc‘lgc and with all purity of thought and
coqduct. He practices penances and engages in activities
which are conducive to attainment of liberation.

These are five supreme beings who are to be praised and
revered everyday. They are possessed of qualitics which,
when contemplated upon, are sure to conduce to peace of
mind, to molding of conduct and lead to clear perception and
real knowledge of the true nature of the soul. The first stage of
meditation is attainment of steadiness in conduct while the
second stage is reached when concentration in the
contemplation of the soul is reached. The mind is freed from
attachment to or desire for acquisition of worldly POSSESSIONS.
Mental weaknesses like delusion, aversion, anger, hatred,
pride, greed etc. arc overcome $0 as 1o acquire comple‘tc
equanimity of mind. This is the first stage of preparation for

meditation. Then one should turn all his faculties inward with

complete restraint of mind, thought and action in rclatin’n‘ tlol
external objects, and meditate on the nature of the soul. This
is what is called Dhyana. It is essential that the pcrspn‘u'rm{
wishes to practice meditation should prcp_arc lhl‘: PLC~|I-?L|-?:2;
ground by acquisition of knowledge of scriptures, ODSCIVe
of the various vows and practicc of penance.
This is the real conception of Jaina prayet & ¥he Five
is impossible to know fully well the qu“'ll'llw:h({)ul ok
Supreme Beings or the Panca—Paramc!ﬁ!th ":r’w eriptures
study of the scriptures. Knowledge © - .

strengthens our faith in rellgl
the inherent potentialities of the soul.

and worship. It
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The special features of Jaina worship ang Praye,
been briefly noted by J. L. Jaini: ‘Four points must b, HOticha"f
&

(1) “The catholicity of the Jaina attitude. The Worsh;. |
reverence are given to all human souls worthy itqr'.t
whatever clime or country they may be. The WOTShj];
impersonal. (2) It is the aggrega.te of tpe qualities th,, :
worshipped rather than any particular individual, (3) ’I},;
Arhat, the living embodiment of the highest goal of Jainisy, .
named before the free soul who has left the world and cam;ﬁ[l
be approached by humanity which requires to see the try;
before it can seek it. (4) The Jaina incantation aum or Om
composed of five sounds: a, a, a, u and m which stapg
respectively for arhat; asarira (‘disembodied’, ie. the
Siddha); Acarya; upadhyaya and muni-the saint or the
sadhu’.!! The prayer and worship are media through which we
not only exhibit our ideal but also develop devotion which
raises us to a state of ecstasy making us supremely happy in
the realisation of ourselves.

One thing that must be added in conclusion is that in spite
of the idealistic concept of God, Jaina saints and poets have
taught their followers to be tolerant of other religions. Their
doctrine of Anekantavada is perhaps responsible for their
cosmopolitan outlook as it enables them to appreciate the
other’s point of view. Here is a verse from the pen of a Jainé
saint which says, in effect, that it is immaterial by what name
you call your god as all gods possess the common qualities of
purity, compassion and divinity.

fersupat Frgeraet wag a1 = Sgat

WAt AfArBHISY T a@%sw !
. : FedTehrqreddr 4t

Td: e HEdl SUpTiNEae a5: war: ||

“Visnurva Tripurantako Bhavatu va Brahma

lsauzeéldfotha\fﬁ, Bhanurva Sasilanchanétha Bhagavan
uddhétha Siddhéthava | Ragadvesavisarti dosarahitah
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satvanukam
) ‘pOdy.ato yah sarvaih sahg s
gunaganaistasmai namah Sarvad5||~ samskrto

.th me always salute him who j
?lrlll%e;,f j(::daetg., which haunt the mind Jike poiso :
virtues WhphSSlon apd who has perfected hims nlf \;ho 1
ol , whether he is called by the name of v°e g -

rahma, Devendra, Sun, Moon, Bhagavan or Budému: iva,

Let me quote the followi

0 ;
ummarises the concept ov;flr(ligolcalasils;a%e'fr'om J L..Jami who
forceful words: ‘Jainism, more than o o e Ut
bsolute religi ; ’ any other creed, gives
a e religious independence and freed i
e Bt b _ om to man. Nothing

etween the actions which we do and the fruits
therepf. Once Flone, they become our masters and must
fructify. As my mdqpendence is great, so my responsibility is
f:o—extenswe with it. T can live as I like; but my voice is
u‘r.evocable,‘ and cannot escape the consequences of it. This
principle distinguishes Jainism from other religions, e. g.
Christianity, Muhamadanism, Hinduism. No God, or His
prophet or deputy, or beloved, can interfere with human life.
The soul, and it alone is responsible for all that it does’.!?

In conclusion, Jainism does not accept the existence of a
personal God who is at once the creator and protector. The
real God is the soul which has attained perfection. Infinite
perception, knowledge, power and Bliss which are the
attributes of perfection arc inherent in every soul. In the
material world those attributes are hidden by the veils of the

Karmas. The Tirthankaras who are the ideals of perfection
. He who follows the

have shown the way of liberation. s
requisites of Right faith, Right knowledge and Rnbll':: LI;)(?’;’E;S
can attain divinity by the fullest rea
which lie dormant in him.

lisation of
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CHAPTER §

. THEUNVERSE

Thgre have beeq numerous speculations about the birth
or crez?tlon of the universe. How did the universe originate?
Wha_t is the tou_ndatlon on which it stands? Some sage said
that it was standing on the hood of Nagasesa. Hinduism scems
to propound more than one theory about the act of creation.
The Sankhya school of thought postulates that the universe 18
evolved through the interaction of Prakrti (primeval matter)
and Purusa (individual consciousness Or intelligence). The
Vedanta school maintains that everything in the universe,
souls and matter alike, was produced from God’s own
essence. The motive for creation is explained by the Vedanta
school as the 1ila or sport of the Brahman. In fact, Hinduism
evolved a holy trinity in regard to the creation, viz., Brahma
the creator, Visnu the preserver and Siva the destroyer. ‘The
aim of the universe for the Upanisad,’ says Dr. S.
Radhakrishnan, 18 t0 produce beings :n whom mind (manas)
and intellect (vijiana) shall lead to spiritual excellence
(ananda).’’

The Buddha discouraged all speculation on the origin _and
the end of the universe. He rcgarded the universe as transient
and in continuous flux. There s nothing that 1s permanent “S‘:

- ! e o i B
all idea of permanence 18 © -lgn.orfl n:scs He
discouraged metaphysical speculations as futile cz;;rg out. e
B s disciples to rely upon reasor

truth and not on the word of any elder.
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Christians hold the view that the Uiverg

. . o N

The This finds free expression in their simpjq Pray(;”d"'"
creatnoll:)u hat did’st make the heaven and the carth dndr: ‘rj
Lord, t hat is in there.” To Jesus, God was ‘L org Of he, h

It . . ;
. andt:’ and also ‘on€ who maketh h.IS Sun to rise op, t ::en
:a.m:]i :’;; good, and sendeth rain on the just and the gy, -
an ,

ust’ ..
his Heavenly Father that feeds thff bird.s and clotheg {he ﬁ!:(::
ith grass. ‘In Him' says St. Paul, "'we !lvre and_move, and gy,
:::r being.’ So according to the Chr.lsnan view, God g "
Creator of the universe and of everything that is found op j;

The Muslim account of creation of the Universe s foung
in the Quran seems to have pcen founded upon the story ip
Genesis. God or Allah is behev'ed to h.ave created the ea_rth in
two days, placed the mountains which tower above it; pe
blessed and distributed the nourishment in four days for the
cravings of all alike; he completed the creation of the heavens
in two days.

Jaina Cosmology regards the universe as comprising six
substances which are technically called dravyas. It is real and
consists of Jiva (soul) and Ajiva (non-soul). The world is
dynamic and not static. It is ever changing, subject to
modifications or decay. The principles underlying the concept
are real and scientific. The theories in physics have been
undergoing changes since the days of Newton. The thinking in
that field has undergone such remarkable changes that at
average thinker feels baffled by the intricacies of the theory o!
relativity. That theory has revolutionized the fundamentd
concepts of mass, time and space. It has provided a new ke
for perception of the mysteries of the universe.

. While the Jaina Acaryas have divided the substances int0
road categories of Jiva ang Ajiva, or living and non-livin&

i
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made up of the qualities of Jiana

knowledgc.and perception. The Jiva “‘:Ed DarSana, that is
and occupies the size of the body “;hic; agent of all aclinn;
karmas frqm the smallest to the biggest S‘IS ‘fhc result of its
from a‘mlcroscop'ic size in the mOthe} ’Sm‘:’c a b()dy‘grow.q
proportions when it comes out of it and contr,o'mbr to its full
end of 1ts earthly' career, to reincarnate intodf'ts again at thg
fo!lows ?hat the size of the soul cannot remain‘;-ne:’ seed, it
science identifies life with protoplasm or a livin 1:e“ , IMpdern
known that protoplasm possesses remarkab%e gl
contraction }lndf:r external stimuli. The soul E):;Egg:czi
pleasure, pain, life and death through the agency of Karmic

matter.’

Pudgala, which word is peculiar to the Jaina philosophy,
means matter _apd energy. Pudgala has form and ripa or shape
and the qualities of touch, taste, smell and colour. The
substance of Pudgala has its modifications and they are sound,
union, fineness, grossness, shape, division, darkness, image,
luster and heat.* The word Pudgala is comprehensive t0
include all kinds of matter: solids, liquids, gases, energy and
fine Karmic matter etc. Einstein has proved that energy has
mass but no form. The Jaina thinkers regarded energy as
matter and divided matter into skandhas, anus and paramanus
which correspond to molecules, atom and electron

respectively. The union of electrons and positrons to‘form
buted to the differences in the

different kinds of matter 18 attri es in
degrees of snigdha (viscous) and ritksa (dry) properties of the
particles.

There is an infinite N
universe. Such soul
liberated (mukta). The mu

umber of souls which

: atter of 8 b
gled with mé . qumber of

in the world; they are entar e

The living beings are divided accord! gtouc taste, SMEL

senses they possess. The five senses 47 y one 1 of tou
ns in thel

sight and hearing. Beings possess!
: .o more Of
are plants. Examples of beings possessing m
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three etc. are: worms, apqy bee.
s all five organs of senge: the dn I
v Ht

0SS€es
vertebrates poss¢ g |
divided into samanaska (or with a mind) an( My,

without a mind). The former are ralional while th,, l:,i
animals without a mind are irrational. Amongst'thc "”-i':n;
there are men, denizens of hf':ll and the gods. chdcs, the f,,
elements viz. earth, water, air and fire are amrr')atcd by "“m;:'
that is, their bodies are formed by the particles can
water, air or fire as the case may be. These are clementy,
lives which are either subtle or gross, the subtle oneg hcin;

order as two,

invisible. Even amongst plants, there are subtle oneg. The

subtle or invisible plants are called nigodas; they 4r
composed of an infinite number of sogl; forming a very smyl
cluster, having respiration and nutrition in common, ;4
experience the most exquisite pains. Innumerable nigody
form a globule, and with them the whole space of the world i
closely packed like a box filled with powder. The nigodas
furnish the supply of souls in place of those who have reached
nirvana, But an infinitesimally small fraction of one single
nigoda suffices to replace the vacancy caused in the world by
the nirvana of all souls that have been liberated from the
beginning-less past down to the present. Thus it is evident that
the sarhsara will never be empty of living beings.® The number
of such souls being infinite, there is no question of their stock
being exhausted even if infinite souls are liberated. It may be
mentioned that the liberated souls, that is, souls who have

attained perfection, dwell at the top of the universe in a stal¢
of absolute purity.

.D harma is a substance which assists the movement of
I\:}?yl}?g. Pudgala. This is the medium of motion. Adharmd
. UCR 18 1ts counterpart aggists the staying of Pudgalas and
$ shadow assists the staying 9[ f
non-atomic and continuouys

10ta of the whole Universe,
Convenience they are rega

media pervading Lokakasa, every
although for purposes of practical
rded as made up of space-points:

%
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They however possess the characteristi
undergo a cycle of changes, old formlsncs
new forms appearing and at the ends
pattern is again there.

of Reality viz

. the
gradually disappcaringy
of the cycle the originai

‘Both Dharma and Ad
world limit. They are abs(giz;; I:I‘:)fn‘f_adhe tl?rough space up to
non-atomic and non-discrete in Strué)tub;zm?g hm nature, and
Pudgala are not found therein. Nor do they .havect }?ualmes of
of the space \\{hlch is constituted by space-point ?[itructure
physical principles are perfectly simple . . . Thes' : ese two
anfi yet r}on-spatial. They are amirta and arﬁp);l El?thatlal
ne1ther.hght nor heavy. They are not Objects. o ge:re
perception. Their existence is inferred only through th;ii
function. Such are the characteristics of these two principles

which are distinctly peculiar to Jaina Physics’.®

Dharma and adharma are not active forces but they are
merely passive media. G. R. Jain observes that the modern
e of the medium of motion is the ether and that even to
this day the problem of ether remains a puzzle. According t0
him, the modern scientific equivalent of the ‘medium of rest’
is the field through which the forces which maintain the
cosmic unity operate. Without this medium there would be no
coherent system of souls and atoms, there would be only
chaos - no world would be possible. The field is similar to

ether 1n SO much as it is also a non-material, invisible, non-
d passive medium but its function 13

quite opposite. These tWO media interpenetrate in €Very bit of
universe and do not interfere with the function of each oth'er.
: gh all Indian

He concludes: ‘It1s worthy 0 ; heories Of
philosophies have devoted very great pains Iy 112 tde(})l'nk of
world evolution, none of them but the Jains coul 1’115 i

; : ich
these vital principles of motion and rest WlthOlfITWhl
world structure is impossible and incomplete - "

an 1
As the Jainas never accepteq any GO? ;fsthis world in @
creator, they have worked out thelf concep

consistent manner.

analogu

ligent
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According to Jaina thinkers, akasa could be py, .
well as it could allow space to every othex: Sl}bStﬂnce. It hge i
form and all objects of the universe exist in it. It j eternafam}
pervasive. It1s @ subtle substance and d?es Not obstrygy Othnd
substances. akasa is of two kmdg; Lokakﬁ.éa and Alok«’lkaf
According to the Jaina Metaphysics, Loka is universeg: it h :
three divisions viz. Urdhva loka or the upper world, madhyg
loka or the middle world and adho loka or the lower Worlg
The first one is the abode of celestial beings, the seconq One 1-3'
of human beings and others, and the third one is the he] Which
is for the inmates of hell. Surrounding these Lokas which are
situated one above the other are three layers of air, the inp,
one humid, the middle dense and outer rarified. Within th
envelope of these layers, there is the Lokakasa - an invisjbje
substance which allows space to other substances and is equal
in extent to the Lokas. It is in the Lokakasa that the other
substances, Jiva, Pudgala, Dharma, Adharma and Kala exist 3

Alokakasa is pure space extending over to infinity beyond
Lokakasa. There are no animate or inanimate objects in it.
The dynamic and static principles of dharma and adharma are
not there. It is eternal, infinite, formless and perceptible only
to the omniscient.

The sixth substance which comprises the universe is time
(Kala). From the popular point of view, kala assists
production of changes in substances and can be understood
from the changes that have come about in the substances.
Kala itself does not cause the changes but indirectly aids in the
production of changes. From the popular point of view kala of
ime consists of years, months, days, hours, minutes etc., bY
which we call a thing to be new of old as a result of the
changes noticed in them, Kalg is eternal and infinite. It
formless. Inference of existence of real time can be drawn

frDm thc Changes that ‘
for example, the ch nce might have undergone

rice from the time ;ﬂges that might have taken place in rav
universe is fy]) of m - Pukinto a pot till it has boiled. The

Inute points of time. They are invisibl¢
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innumerable, inactive and formless
exist separately. o
Of the six substances, each of them exc
astikdya. ‘Asti’ means ‘to exist’ and ‘ki _‘*'prl Kila is called
is, each having many prade$as. F‘radgz,.da ’,“‘@ans“‘body’, that
poftion of the akasa which is OCCUpiéd II; dochnt:-d as that
ultimate at(?m of matter. It is possible that i:ean](-:, ln'dlvmblc.
Lokakasa, innumerable atoms or molecules maC pradesa of
the characteristic of space to provide space to tﬁ’eems: as it is
exists l?y itself and assists things in their mo:r!; ; . Time
continuity. The great French philosopher Bergson dzg}s o::
that time is a patent factor in the evolution of the Cosmosarl?le

i.s of th‘? opinilon thatochanges and modifications are absolutely
impossible without ime element. This is also the view of Jaina

————

rl1 . "
he points or particley

writers.’

From the point of existence of the universe, time is
divided into two cycles (1) the utsarpini kala or the ascending
cycle which is characterised by progress and development of
knowledge, age, happiness etc. (2) the avasarpini kala or the
descending cycle of time which is characterised by decline and
deterioration in knowledge, age, etc. Each of these cycles has
six divisions. The ascending cycle begins with duhsama-
duhsama (most miserable), duhsama (miserable), duhsama-
susama (misery mixed with happiness), susama-duhsama
(happiness mixed with misery), susama (happy), susama-
susama (most happy). The avasarpini-kala begins 1i the
reverse order, commencing from the most happy period. This
connotes that the substances which are eternal anc:_
indestructible, change their conditions in the tWO cycle;: (l}e
time. The division of time do€s not aI{PIY to the WhO
universe, but only to Arya-khal.lda of Bharata an
ksetras (regions).!°

The form of the universe (loka) 1
akimbo, that is, with his legs wide apart an 4 half mrdanga
hips. In a side view, the universe i ike one an
(longish drums) put together. 1.e.
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and with its sounding siQe upwards next {0 the loy,q, y
side of the full drum. I.t is not hollow but g Solid, ag; :"Uin;,
full of flags, in the curious language of the Trilokasara |luu L

The dimensions of the universe are in termg o ra“-'
Y describe. The height of the yn “uwhiu,
it is difficult to : 1€ Univers, |
rajjiis. Its breadth east to wc.'..s_t is 7”raﬂus at bottor,, [1:
breadth in the middle 1s one rajju, 5‘ rajjus at the uppe, m}dd;i
and again one rajji at the top. Its thickness north to south isf
rajjas all through. |

At the extreme summit of the universe is Situate( the
Siddha ksetra, also called the Siddha-Sila which is the abod.
of the liberated souls. Its form is like that of a canopy 0}
umbrella, a cupola or an inverted cup. It is 8 Yojanis ip the
middle. It is self-luminous. In it all pure souls abide in eterng)
bliss. Being freed from the Karmas, the souls move upwar
to the limit of the universe. The principle of motion comes t
an end and therefore the liberated souls rest there forever
They stay there in their pure-soulness, in their true and
eternal, omniscient and omnipotent Godhood. The Siddha-
Sila is the buffer space between the loka (universe) and aloks
(non-universe).

The aloka is devoid of the six substances which are
present in the loka. In one word, the non-universe is the
negation of the universe both in its constitution and
character.!2

The Jaina astronomers held that the earth is at rest and
that the sun moves round. Thjs was also the view of Ptolem):
Copernicus advanced the contrary theory according to whifh_
the carth moves and the sun js af rest. Before the advent ¢!
Prof. Einstein’s theory of Relativity, the Ptolemaic view W&
ngardF:d as absurd and absolutely foolish. Now it has bec!
proclaimed that the conception of motion ;)f the earth rouﬂd'

the :
mat}i:n 1s. only a matter of convenience, rather a matter of
matical Convenience, 13 G. R. Juin has quoted Dr.

Schubri
chubring of - the Hamburg University from his lectu™®
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delivered at Delhi on Jan. 30, 1928§: !

gnowledge of the structure of the “’01'1?;‘;23‘ fll)ﬂusl a dthqrough
inward logic and harmony of Jaina ideas. Hang inah m:im I‘he
the refined cosmographical ideas goes a high star?cril :r p-
astronomy and mathematics’. A history Oflndian astron.zr 9f
not conceivable without the famous Sarya Prajfapti 14 my is

Isaac Asimov, while dealing with the general shape of the
earth, has observed: "All men, before the time of the Greeks
made the assumption that the earth was flat. as indeed it,
appears t0 be, barring the irregularities of the mountains and
valleys. If any Greek thought otherwise, his name has not
come down to us and the record of his thinking has not
survived. He seems to think that the assumption of a flat,
however much it might seem to be commonsensical, involved
one in philosophic difficulties of the most serious sort.’!3

Scientific investigations are changing our knowledge and
man may never succeed in comprehending fully the reality of
nature. New theories are being propounded now and then and
nobody knows when the great questions of metaphysics would
be solved finally.

In brief, it would be found that Jainism has a positive view
of the Universe. It recognises life and the five substances
categorised under Ajiva are real and existing. Every substance
maintains its reality, though it is capable of modifications and
decay. The substance persists to exist in spite of change.
Umasvami has indicated in unmistakable terms that although
the six substances possess the common substances of sat, sat
is characterised by utpada (birth), vyaya (going out of
existence) and dhrauvya (permanence).'® Permanence means
indestructibility of the substance. Though Jacobi 1irst
criticised the Jaina tenets as having no central idea, he la_te.r
revised his view. ‘. . . I have now learned to look at Ja_lf'd
philosophy in a different light. It has, [ think, a metaphysical
basis of its own, which secured it a distinct position apar t‘frohm
the rival systems both of the Brahmans and of ! ':
Buddhists.’'7 The fact that even 2 scholar like Jacob1 wa



CHAPTER 6

JivA OR THE THEORY OF SOUL
—— o \

n through different ages and stages
d the self and the non-self, and p

always tried to apotheosize one or the other, or to strike a 5oy
of compromise between the two. He has formulated either op
substance, like the Brahman of the Vedantin or the matter of
the materialist or else many substances, like the Sankhya, or
else two substances. Jainism takes its stand upon a common-
sense basis, which can be verified by everyone for himself.

As we have already seen, the Jaina thinkers divide the
universe into two independent categories, the soul (jiva) and
the non-soul (ajiva or non-jiva); these two substances are
everlasting, uncreated and co-existing. This division is logical

perfect and unassailable.2

The song of every religion has been: ‘Know thyself.” 30
the central subject of every philosophy which preaches self-
realization as the goal or life is the ‘Self’ or ‘Spirit’ as it &
been called by some. All Hindu philosophers admit th¢
flfilr?lt(e?}fi of the soul, but conceive it in different ways: SOm¢
bt whi:h l(fal;f I.:’:)les,ubstant:c*,, which is not itself consciousnes®
experience (l'\'laic‘?m.e the substrate or cognition, activity an(‘i
lliEss, thyt igfgllkas _aqd Prabhakara MimémasakaSL
(Sarkhyas, Bha.tta :/rprfnc'l’le of self-consciousness 156
Some consider it to blem'amasakas and Advaita Vedﬁntmsl«
suffering and sip whil ik essential nature free from al

» WhIIE others think that it is of the naturé °

In metaphysics, ma
philosophy has observe
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bliss and holy: All of them are agreed on th

The soul 1 neither the body nor the ming ;? fol
these latter.are mate.rial. The soul is eternal 0]: thc senses. All
from suffermg.and sin; but due to inhabitati('m 18 as such, free
association with the mind and senses, it th]'n lt(he body and
experiences. The soul’s involvement in ’the rgl S, acts and
and deaths is beginning-less, but can fm,epancesii of blrth‘s
attains salvation.? All souls are essentially the sar{:ln hen I
but the difference is due to the process of Karmane{}; nature
exalted order is the attainment of Brahmatman by i ;:tmost
One of the oft quoted statements is: One without a SeCO?jn.

| This theory of the identity of the divine and human spirit
is the root. of the Vedanta philosophy which has found
expression in the early Upanisads.

Sankaracarya propounded that Brahman is the ultimate
Reality. The Universe is built upon the doctrine of vivarta or
appearance of the Real as something which it is not. Brahman
s the sole Reality in the Universe. This is the Advaita school
of thought. The Sankhya school however posits the existence
of two principles 1.e. prakrti (matter) and purusa
(consciousness). These are two independent aspects of
reality. Purusa 1s only consciousness and nothing more. It
recognises an infinite number of spirits. It is from prakrti that
all visible things of the world emanate, as also the subtle
substances like buddhi (intellect) aharhkara (egoism) and
manas (mind). The ultimate constituents of prakrti are sattva,
rajas and tamas; and the changes that take place are
attributable to the different types of their combi.nations‘f Th?
Visistadvaita propounds non-dualism. According 10 “*_ “;‘
Brahman or the reality is not non-dual but a complex whole

: ) ) o arsity. In
which incorporates within itself unity a8 Wf:ll as dn‘crsu_\h o
of absolute identity in WG

contrast to Sankara’s VieW 0
difference gets obliterated, in Ramanuja’s system, ditfer ence
is not set aside as a Mere
therefore as illusory, but a$
entity. The complex whole 15 €0

AVIRA 87

lowing points:

being integrated

nstituted 0
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t and I$vara, respectively standing for the

aCit, Ci . 2 i i o pn’nc‘
material objects, the principles of individual Spiritg anlples it

The relationship between God on the one hang anid
on the other 18 ana]ogous') to that between Substapg,
attributes. The Absolute is thus a complex which ciy
one cosmic and its dependents, the world and the indj?ls "
selves. The Vaisesika school recognises the multjpliciiduai
souls as also the reality of the world. Feeling, willin anf
thought are recognised as the functions of the soul ¢ I

These differences are not of much practical impor exce
in so far as they modify the conception of the state of th, sou;
after liberation.

The Jaina philosophers have considered the
characteristics of Jiva from two points of view - (1)
Vyavahara Naya; (2) the NiScaya Naya. Vyavahara Naya is the
common or popular point of view. It is the ordinary commop-
sense view in which a man speaks of objects which he sees or
are known to him. It is the point of view which people takein
the normal course (vyavaharo janoditam).” Niscaya Naya
means the realistic point of view. It is marked by accuracy in
expression and precise in description. The description is of the
realities which are overlooked in popular talk or account. For
example, when we speak of an inkpot, we must say if the potis

made of metal, glass or clay and we must say whether the ink
1s red, blue or black.

In this world, we do not meet with Jiva or pure life as
]sjut:h. Jiva or the living substance is found mixed with !10“:
s:llllllgof Tit:ftancc.' In common parlance, Jiva is translated ‘:
Bitheda h;sgbbzln%. An.avcrage individual, due to ignorar:n )
attention to k;yh‘.ls his soul and bestows all thoughff "
suffering lies j b l.s body in comfort. The root causf 0

N ourignorance of jtg essential characteristic®

1 t: " Philosophy, Jiva is uncreated aﬂo
iChalre:ady noticed, Jiva and Ajiva ar¢ th.c !
e SOp rise the unjverse. The prim?

toryils

Cit a O
dy

an

; d Ity
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characteristic of Jiva is consciousne _ o
and centre of life. Attentiveneyy j:". W'?lt:h i
without it, it cannot have conation, |t i“H ot
kind of knowledge. From the ]f)()i)u]ut
possessed of four pranas: bala or power, indr;

ayu or life and ana-prana or rcspiralim’ T rya or the senges,
future. The Indriyas or senses are ﬁ\:,:: l'l')(m".c””cs them in
touch, taste and smell. Bala or power is ol.‘;;]"r- ..i”f.ht’ hc.aring,
power of the body (action), of Firmach: g :nf«m (ljnd[q viz. the
popular pomt. of view, these vitalities mark oﬁt' thr;;flf} t,hc
beings. Speaking from the realistic point of view, all th l-vfmg
the manifestations of consciousness. ’ O

the hall- mark
nt featy

re, as
the ARCI4ITIIT :
hu‘liruuqumnc of any
point of view, Jiva is

Qonscmusngss w}uch is technically called Upayoga
functions or manifests in two ways: Dar$ana (perception) and
Jaana (knowledge). The difference between Dar$ana and
is that in former, all the details of an object are not
le in the latter all details are known. The
ween the two terms which are of frequent

occurrence in Jaina philosophy must be clearly understood.
Daréana is an indeterminate stage in the process of getting
knowledge. The sense-object contact which initiates the
process Of knowledge first stirs the consciousness and in this
stage there is a mere awareness of the presence of the object.
As such, there is only an indefinite and indistinct idea about
the object in question. The details about the object are not

perceived and naturally there is 10 question of identifying the
cular class or group- The process

obiect as belonging to a arti ;

ofJanalysis whi%lh %s inhgrent in the human mind ranablf:s,tr:le
conversion of mere Sense awareness 110 sense-perception:
The vague consciousness of the object prese ¢ 1
is replaced by 2 definite comprehensio? -0, .t is grasped
characteristics of it. The d 3

istinction i Objfct;te domain o1
jon O
and this paves the way fora -
knowledge.?

further expansl
There is a difference O
Hemacandra, apprehension

Jiiana
perceived whi
distinction bet

f view on this
(Daréaﬂa) ist

T —
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h does not take place immediately afye, the e

gggg \::V(r)]rll(t;act. APPrch_cmiO‘“' aCCE’]:'diﬂ‘z‘; to him, i lhch”“
which 18 (ransformed into comprehension (Jiidna) g i,:u”
tablished fact that othing is produced which wag
non-existent and nothing existent 18 tota‘lly dc?”‘)ycd_ ey
apprehension itself undergoes Fran;s]ormatmn
subsequent state, i.c. comprehcrfs;on. Dars$ana is More
less the first stage of knowledge; 1t may be without Pl {;
may consist of only an indefinite cognition. Jizp, .
knowledge consists in the cognition of the details.

Daréana is of four kinds: Caksu, Acaksu, avadhj g4
kevala. This means that there are four kinds of apprehensiop,
Visual apprehension, non-visual apprehension, psychic
apprehension or clairvoyance and perfect apprehension
Apprehension with the aid of eyes is Caksu DarSana. Acaks.
Daréana is apprehension derived with the aid of the mind, ear,
nose, tongue or the skin. All these are the means of
apprehension without the aid of eyes and hence such Darsana
is called Acaksu Daréana. Avadhi Dar$ana is apprehension
derived through the soul directly. Modern psychical
researches have shown that there could be cognition withou!
the aid of senses and the mind. Such phenomena &
clairvoyance, telepathy, clairaudience and the like have been
recorded to prove the validity of occurrence of extra-sens
perceptions. Those who are endowed with this power gras¥
;tistirretaio;‘ihts of other i.ndividuals without using‘ thi‘;
" pacegan d'timzyl ;-‘150 perceive events more or less l t..m[:kc
McDougal, H. H P i o ¥C 0 The mioist psy(.:hologlb[‘“hm_c
i inle C"/idénc-e t1‘1(;: and others have recognised .that;‘“c[.
in telepathy ang Cla(i)rv Ca‘r out the validity of the a‘nc!?ﬂ.f : }L" ”
human beingg throughoiil} c;;: 2d a great faculty ot QOE‘:”I_I(‘);I ;
Senses to acquire, cap bm 1n19rmat10n not possublt: ) o
perfect apprehenSi,on th ¢ received. In Kevala Darsa! ihe
three worldg existent  JIST€ Is cognition of cverythlﬂg i

In the present, the past and the futur®

y [ ug,
Intg t
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Jnana is of eight kinds: (I) Mati Jfian;
avadhi Jiiana, (4) Manah-par),a;:l Jfﬁa;n“é ‘%; )S;gta Jiiana, (3)
(6) Kumati or Aj_nana of Mati, (7) Kusruta or A'f‘fala Jhana,
and (8) Vibhangavadhi or Ajiiana of Avadh; ThJTana of Sruta
false.knowledge of the first three. It may b.e n et f:jSt three are
Nenucand.ra mentions Jiana after Darzai thqt Whﬂ'e
Dravyasamgrgha,.Umasvimi has mentioned Jﬁar?a fi f
Daréapa next 1p his Tattvartha-sutra. The explanationlrsftf .
by Pujyapada in his commentary on Tattvﬁrtha-sﬁtraoi etzed
knowledge is worthier than apprehension. P

Mau Jiana is knowledge derived through the senses: it
ﬂ?oc;ﬂgludes lfI_IOWEdge that arises through the activity of the
mind. ruta anna is knowledge derived from the scriptures,
either by reading them or hearing when they are read. It may
be terrned. as .verbal knowledge as distinguished from Mati-
Jiana which is non-verbal. Bhadrabahu enumerates eight
qualities of intellect which are necessary for scriptural
knowledge. They are: desire for hearing, repeated
questioning, attentive hearing, grasping, enquiry, conviction,
retention and right action.'! [earning consists in competency
to understand what is written. The distinction between the two
consists in that in Mati-Jiana there is no external aid of a
language or symbol while in the Sruta Jaana, knowledge
derived from the scriptures, does not stop with what is read or

heard but develops into thought and action according to the

competency of the person concerned.

The third kind of knowledge 18 Avadhi Jiana which 1S
clairvoyance. It is directly acquired by the soul without the aid
of the senses or the mind. Knowledge 1n the hypnotic state
may be cited as an example of Avadhi-Jnana. According to

j in i ity he inherent
Jaina philosophy, the soul 1n 18 perfect purity has the ‘111rk1§;c.0r
capacity to know all things, without reference 0 space

time. It is knowledge of things which have shape or form dn? tlS
ions differ 1n scope and durability

derived by intuition Intuiti :

; ; : i ts. One
with different persons due to differ M thelr tg:fra:llsthings
endowed with the highest type of Avadhi can 1t
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having form. In point of space, his intuition extengy

space that could be Qccup}ed by a countless numpe, 0} Svc,a
units. AS regards tln}e, it penetrates Countless numﬁpace
cycles, both past and future. As regards modes, jt can kﬂr;t:, o

infinite number of them (things.)'?

Manah-parydya Jfidna is knowledge of the thought,
others. It is called telepathy. It is limited to the abq, o
human beings, is due to merit and is possessed by one havmn
character (that is, a person who is a homeless ascetic) g
Pajyapada Devanandi defines it: ‘Due to its association yj
the manas (mind), the object of the manas (mind) of others j;
called manas and the paryayam (‘knowledge’ of that object) is
Manahparyaya. It is not a Matijfiana because the mind is only
an inactive background and does not make any contribution
(in such knowledge). It is exclusively due to the potency of
destruction-cum-subsidence although it is designed by means
of the manas of oneself or of another (on account of the
association with it.) The case is on par with the usage in the
proposition ‘behold the moon in the sky’ in which the moon s
pointed out by means of the sky.’!4

Manah-paryayajiiana is of two kinds: rumati and
vipulamati.!S The former refers to the thoughts and feelings of
others or in one’s own mind while the latter means knowledge
of the thoughts and feelings of others whether present now of
relating to the past or future time. The state of the soul on th¢
destruction-cum-subsidence of the karmic veil coverts
telepathy is purity. The excellence of telepathy depends up"
the extent of purity and absence from fall. Vipulamati 13 purer
than rjumati with regard to the object (subject matter), SP<
time, nature and condition.

r,f

-hThc dxﬁerengc between telepathy and clairvoyance "
?"lt regard to pur.ny, Space, knower and objects.'® '[“"'JCPN-])
1s purer than clairvoyance with regard to all the afores?
matters. Telepathy arises in the
possessed of high condyct and
seventh stage

case of ascetics who f“';
of : who have progressed from [hf
perfection of vows to the twelfth stage °
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?lf S;Oz';((l) gzlvuaslllgn' E.Vf.:n among the ascetics. it ar:
0 € spiritually higher and hjgp, arises only in
can be possessed by Devas, inf gher. Clairvoyance

: ; ernal beings, hy \
animals. The difference between the tw; isms:slézmgs ar}:d
on the

distinctions between the possessors. 17

It may be of great intere
st t i
West the phenomena of extr:-slzﬁmmn - even in the
clairvoyance, telepath a-sensory perception like
, pathy, precognition and medi i

been accepted as facts b ists li umship have

. o) psychologists like McDougall. Prof
ﬂ. }-I Price says that evidence for clairvoyance and telcpathy;
is ‘abundant and good’. Dr. Rhine has done good work in
extra-se:nso%'y perception. He says that extra-sensory
perception in the form of clairvoyance and telepathy is an
actual and demonstrable occurrence. It is not a sensory

phcnome:non.l8
Kevala Jidna is omniscience. A soul in its pure and
liberated state can comprehend all substances in all forms or
modes. Umasvami has stated that omniscience extends to all
substances and all their modes simultaneously. '’ Everything
comes within the purview of omniscience. The various kinds
of Jiana enumerated and discussed so far point out to the fact
that this kind of Jnana is progressive development of
knowledge. Omniscience is the final point which 1 reaghed by
knowledge when it 18 free from all kinds of Karmic veils. The
perception of an omniscient self is 0ot produced by th;' §err115(:;
organs and hence it can know supersensory objects. 1t 15 1O
s ' : multaneously and hence 1t
produced in succession but simu )
: iverse at onc and the same
cognises all the objects of t.he_ un}ver et i The
time since it is beyond the limitations of SP

.+ cannot beé
omniscient self is pure an nd hence, 1t cannot

tal €
tainted by the imperfe . and mental
The past and future arc perceive i
present, but as past and future. Hence L
arises. The omniscient knows the past e); X
the future as existing in the future. ecrma, 0 cognition

: - a
destruction of the obscuring veils of
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the omniscient . is' derived directly frop the
independently of any media of the external senses apg minkc][‘

False knowledge or perverted kpoW]edge I8 ot lh.
kinds: Ajiiana of Mati, Sruta and Avadhi. Wrong knoyj, ;e;
the result of wrong approach., attitude or discfiminaﬁom
Wrong knowledge is caused owing to wrong belief. The Sensnﬁ
of discrimination is necessary for right knowledge. Wyy, ;f
clarity in thinking is also responsible for wrong knowle dye
Owing to wrong beliefs wrong qualities are attributed to thingg
and the expression of views is bound to be more imaginary
than real. One or more of these factors are responsible fo
wrong sensory knowledge, wrong scriptural knowledge ang

erroneous clairvoyance.

From another point of view, knowledge is divided into
two classes: Pratyaksa (direct) and Paroksa (indirect). The
difference between the two kinds of knowledge is due to the
difference between the media through which it is derived.
Knowledge derived through the senses and the mind is
indirect knowledge. According to Jaina thinkers, mind is
anindriya or non-sense. Sense-organs have their seats in the
different parts of the body while the mind has no connection
with the body. It is an internal organ of cognition and helps the
self to comprehend states like pleasure and pain. Accordingly
Mati Jiiana and Sruta Jiiana fall under the category of indirect
knowledge as they are derived through the mediation of th¢
senses and the mind. The other three viz. Avadht

Manahparyaya and Kevala are direct or immediat®
knowledge.

. p.:a}na'psychology recognises four stages In Mati Jnand \u
o va‘graha OT perception. (2) iha or speculation, (3) al\:;}_\.‘l
perceptual JUdgmeI‘lI, and (4) dharana or !'CICH“OH'

Avagraha cre; ‘aC
cates an awa . . pect:
. ’ reness a . any 00J¢
Awareness stirs the conse: nd perception of 1y

ff;olgmses the general featy
fo loyvs general awareness
Mquiry advanceg towards

I'es of an object. Tha or spec
of an object; speculation Of
a distinct awareness to gras

furthef
p the
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distinctive characters. For instance,

hear a sound and do not know its naty
acquaintance of the sound. In spec
cognise the nature of the sound to a
cognises only = part of the Object,. Wh_ﬂe Speculation cognises
the rest gnd .StI‘IVt.?,S. for the deter'mmatlon of a specific feature.
Speculatlon is striving for a. specific determination of an object
that has already been cognised by sensation. The mental state
that strives for the ascertainment of the truth on the ground of
reason, which tends to accept the true and reject the false, is
speculation.?! Avaya or perceptual judgment consists in the
ascertainment of the right and exclusion of the wrong. It is a
determination of the existent qualities and exclusion of the
non-existent qualities and exclusion of the nonexistent ones.
Dharana or retention follows the perceptual judgment as it
consists in the consolidation of that perception for a certain
length of time. It is not by any means the condition
recollection. From what has been said about the nature of
retention, it is obvious that the Jaina psychology considers
memory to be a species of cognition. Memor.y is the power of
retaining and reproducing mental or Sensory impressions. Th_e
image is the image of what was experienced in the past. It 1s

part of Mati Jfiana. '

From the realistic point of view, Jiva is pure Darsana a"‘;
Jiiana, though from the popular point_ of view, Dars.a1na 156-:()i
four kinds while Jiana is of cight kinds, as just Qiscusse:
Jainism examines everything from diffiarent s ﬁt \gilim
makes no dogmatic assertion. Th? Nyaya 'phIIOS({ESzOT \;-hile
recognise the identity of a quality and 115‘11315; It has been
Jainism recognises the identity between tht 1 and Jiana are
clearly stated in the Pancastikaya that Darsand ; 2
identical with Jiva and are not separable from: b

) G 1 we find J

Mention is already made that In thlf W(:;.IL:Q\:; of view,

formally in some forn,; though frort o tr'::lcl nor smell nor

Jiva has no form; it has neither colodur’ I?Or-m;isil;lc. It is only
touch. In its natural condition, Jivd 13 LR

In sensation we simply
re. There we get a mere
ulation we are abe to
great extent. Sensation

va
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because Of its
Karmic matter,
bondage of Kar

association or combination with py,
it becomes visible. It is only whep, Ji\g,alé Y
ma (pudgala) that we find it pOSSesgia]
characteristics of the latter viz. form, touch, taste, s/
colour. The souls in bondage and subject to transmigr:cltimffnc
called Sarnsarin Jivas. A Jiva is the enjoyer of the fryjts of :I:

Ng the

karmas.
The Jiva is formless but when embodied, it occupies

same extent as its body. It has the character of upward motjg,
A Jiva fills up either a small or large body. This view j
criticised by the Vedantins who contend that it is impossibl:
that the same Jiva can enter the body of a fly or an elephant. Iy
support of their view the Jainas argue that just as a lamp
illumines the whole of the space by its lights, whether it is
placed in a small pot or a big room, SO also, a Jiva contracts or
expands according to the size of the body in which it is
embodied. This is only from the popular point of view as
according to the realistic point, the soul occupies innumerable
pradesas in the Lokakasa. As regards the characteristic of
upward motion, it has been stated in the Pancastikaya that
when a soul is freed from the impurity of the Karma, it £0¢°
upward to the end of the Loka. The point has been discussed
already with reference to Sidda-Sila.
~ The Sa.mséri Jivas or the transmigrating souls are divided
1\;‘:31 Otl\l’:o k.mdds: those with minds (samanaska) and t{lf‘f
(dravya) ’2;“ s (amanaska).> The mind is either PRY™*
aryal ol psychlcal (bhava). According to Jaina thinkers:
mind is anindriya or non-sense-organ. The other senses Al
external while the mind is inte I o s not come in
contact dircctly with a : rm? ' Thc,mmd doos I’fU . aQ are
already perceived b tf;])’ Cfbject; il qugnlsss sch .Obj‘?db ‘wh:nu
but the material alo};ns? S.e"‘S_CS. The_physical mind 1S IH?[ y b
The psychic mind js t;znbformed into the form ol ﬂ:‘{”_ ;;c
result of purity of soul. ['hos

mind pos S ating
betw possess the rimind
tween the good ang the evil power of disc
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The transmigrating souls are <
(mobile) and sthavara (immobile). Thiog tw
the fruition of the karmas, not on theirs hlstmction is based on
or ;mmovability.?> The immobile bein CS aracter of movability
of one sense viz. the sense of touch ars o‘f*’:‘ich are possessed
trasa Jivas arc classified on the basis of thearlous kinds while
they are possessed of viz. two, three, four ﬁ‘:’umﬁer of senses
senses are 'of two classes, that is, those “:’ithe&l.lvdas with live
without mind. Jivas having one sense are ei‘qin ;Td those
siksma. They are all again divided into two variet:ires Zgggavi?
paryapta or developable and aparyapta or undevelopable.26

'!‘hough the Dra}vya Sarngraha in verse 12 briefl
mentions fourteen varieties of Jivas commonly known as ija)_(
samasa in Jaina philosophy, many more classes are mentioned
in the works like the Gommatasara (Jiva-kanda).?’

From the protoplasm of the germ-cell to a full grown up
human being, there is an infinite number of souls or living
beings in the universe. The protoplasm so far as is known at
present has no ears to hear, no eyes to see, NO NOSE to smell,
no tongue to taste; it has only the sensé of touch. The human
being has all the five senses fully developed and distinct, and a
mind also which is a sort of additional and higher sensc (a
quasi-sense), the organ of which sense is invisible to us.
According to Jainism, it is an 01gan which is made up of sgbtle
matter called Manovargana, or mental matter. Its form is like
lotus with eight petals near the heart. Professor T{od ajd
eminent war-surgeons dispute the brain as the seal of rr_lental
activity. In war time operations, brains Were removed without

impairing the mental faculties.?® |
1. Tivas which are

Dealing with the sthavara or ) .
possessed gf Oll'tle sense, se of touch, they are qthcf
gross (badara) or fine
developable (paryapta) Of undevelopable L T odied, air
beings are earth-bodied, Watef'b"dled’ ; e re named SO
bodied beings as also the plants. These belﬂg a . They are
on the basis of the fruition of 1€ Nama |

WO classes: trasa
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possessed of the four \ita]jties:_ th§ sense.
strength of body or energy, Te€spiration apq
earth-bodied being is that which ha.s carth for jig bogy. . M
it in another way, it is the soul thgt lives in the earth b{,& 1‘0 N
same is the case with water-bodied b_eings_ Examp % f\ ;
st e ar quar. diamondor conl i e, o0t i
vermilion, orpiment (or yellow mineral), ete., for g " :ms .
type: water, dew, snow, fog; for the third type: g an?:L
lightning, meteors, salamander f:tc.; for the fourth type. thi
tiny living creature we breathe in.2% The fifi, class i5 of lh
vegetable-souled kingdom, either individual-soyjeq or hog;
souled.

The fine one-sensed souls cannot be known by g
senses. They penetrate all matter and are €verywhere ip th,
universe. They do not obstruct others nor are they obstructeg

by others. Some are born with a capacity to develop whil
others, not.

OTgap

lon.,

Vanaspati (Nigoda) or vegetable kingdom has a vay
vanety of beings: plants, trees, shrubs, grass, vegetable crops
of different varieties, garlic, onion, fruits, flowers, etc. Sir J
C. Bose has shown by his experiments that the plants have life
and capacity of experience. Recent experiments have
disclosed that music has a healthy effect on the growth of
plants and Crops. All the varieties of Nigoda beings which are
visible to us are £T0Ss or it may be that Vanaspati is taken asa
variety of Nigoda. The fipe ones are everywhere in the

universe and are invisipje. They are different from water
bodied or fire-bodied or e
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beings pOSSEss the senses of touch, smel] .
asay les of it arc bugs, lice, ants, and mmil]"delght_ The
which I’fave four senses of taste, smell, Sidhi & Sc-l he .bcmgs
bees, flies, and mosquitoes. nd hearing are

Among the live-sensed bei

: eings, there are vario

) ) ’ us cl
They are divided mt.o three classes: those that reside in ilj:fs.
like the fish, crocodile, whale etc; those that live on earth ]ilf;
the cows, elephants, buffaloes; and those that live in air like

birds, bat, etc.

Human beings are divided into two categories: those who
are fully grown up and those who are infirm or not fully
developed. It is only those who are mentally and physically
developed that can develop all the inherent potentialities of
the self and aspire for release from the cycle of birth. Those
e sense-organs and psychical faculties are fully
y and balanced in thought and action.
dowed with the mind whose function

attaining the good and avoid the
ivas.*°

whos
developed can be health
The human beings are €n
s to find out the means of
evil. Those with a mind are also known as Sarnjiii ]

The celestial beings and the infernal beings are born by
instantaneous rise in special beds.3! It has been mentioned in

the earlier (Tattvartha siitra) that there are three kinds of birth
with a sac covering) like

for the earthly beings (1) umbilical (

children, (2) incubatory (like an egg), €& chickens, etc. and
(3) un-umbilical (without a sac covering) like the cubs, deer,
etc.32 These three kinds of births alone constitute Uterine
birth. The celestial beings arc born in box-beds while the
infernal beings are born in bladders hung from the ceilings of

the holes in hell 33
The celestial being

s or the devas are so born in that state
i ' a) They always
as a result of their meritorious Karmas (pun)bd))(.j'} h;;"w .;[ -
amuse themselves and possess & s.hmnul_iV ;:5 t:)a :
vaikriyika Sarira. It is a fluid body and the ¢
y

assume any form they like. The D¢
blood and therefore no filthy excreti
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; ly aCquisitiopg |,

ve eight hea.ven : Y th,
e de"a?r:: is the capacity to shrink thej; Dodies,
‘”1? '(2) Mahim is the capacity o gy

S,

Pand the,

make them Slz?mensiofls- (3) Laghima is the Capacity Mg
7 any di

bodies to

. r llght (4) Ganmé IS the (CaPaCl.ty to mdk
their bodies ve Y(S) Sakama -rpitva is capacity to adopy i
them very heavy. number of bodies at one and the Sam:
form of body or ani)s, the capacity to b.rJ.Hg othters‘ Unde;
time. (6) Vasi‘fiva is the capacity to exhibit supeno'mygfue;
SUbjeCtifgn)- gzlk;lmya is the power to act as they desire,
others.

ise of the karmas leading to a birth 1"n thfi Celesni,:

On the rise 0 (Devas) roam freely and derive p easure.;ﬁ
o bel{lgs mountains and oceans of the tecrlrestnzl
e e dowed with rnagniﬁc?nce, sple}? or aar:
e T}']ey . zzrers as already indlcated.' Tt c;;z ané
ex;fra_orf;gagloﬁgst them both as regards their sta
differen
duration of life.

- lestial beings in
is a full discussion of the C_e g . g
Therl(:f lzf the Tattvarthasttra by Um:;lsvan'l\:z.iSi g
Chapter of Celestial Beings: I) Bhavana a1
foﬂlithIt{ZT. 2) Vyantara or the peripatetic; 3) Jyoti i
?eji f‘n;) Vaimanika or the heavenly. There ag em;ong e
clt:ssis: among the Residential Devas, eight class: o foeh
Peripatetic Devas, five among the StellardDeZ?n s S
among the Heavenly Devas. There are gra e[s) vas g 5000
superior or inferior kind. The Resndentlalt aete d by Karmas
others enjoy sexual pleasures as thf.:y are a'](:‘hl:: others derie
which cause afflictiop and uneasiness. Jhter, loved
Pleasure by listening to sweet song, gentle laug

: s worn b)
words and the pleasan( sounds of ornaments wc
Devis, The Residentia]

Peripatetic Devas Jive ;
iNnumerabe islands an(
the sun, the Moon, the p]
they are endowed with li
luminarjeg Spread over

Justrous. T]?

el
ations-
anets, stars and the con'stell.dt;oThest‘
ght, they are called lumll.’lﬂrlc‘i3 g;nd ten
SPace which is one hundre
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Yojanas in thickness. Horizont: s .
innumerable islands and l‘:}ll)é;:: Space is of the extent of
(punya] reside in three types of Vimanalz CS{I:I% the merit
&reni, and Pu$paprakirnaka. There are Six.’[ced hu{ Indraka,
above the other. The Vaimanikas who live r}: eavens one
superior to those residing lower down owing to It!}g)h"f up are
with regard to life-time, power, happiness gbrillia;: Karmas
in thqught, capacity of the senses and range ;f clitvo e’, purity
the higher-ups, there is less of pride and other pass)i/;i:ze;;ll;
the Devas are of different thought-complexions or colour's

T_he qnly other beings that.remain for consideration are
the Narakis or those who inhabit the hells. These regions are
seven one below the other, surrounded by the circle of humid
atmosphere which 1s supported by dense air which itself rests
on thin air. Each of these regions has respectively the luster of
jewel (Ratnaprabha), the colour of pebbles (Sarkaraprabha),
the colour of sand (Valukaprabha), the colour of clay or mud
(Pankaprabha), the colour of smoke (Dhimaprabha), the
colour of darkness (Tamahprabha) and the colour of thick
darkness [Mahﬁtamahprabhﬁ). These regions are surrounded

by three kinds of air and space.

Owing to the adverse nature of these regions, everything
about the infernal beings is disagreeable, causing pain and
anguish. The thoughts of these beings are impure and foul.
Their environment and bodies reel with pain and all that
increases as one goes down the lower regions. Their bodies
are deformed, loathsome and hideous. Their sight is repulsive
and fearful. Their bodily shapes are disgusting 10 look at. F"
the first four regions the inmates suffer from exccsl?l"z ],ﬁ:l t
while those in the lower regions suffer from lr!tensc“wl 1:
activities of the infernal beings whjch are dl_mz"fjf;;\:ﬁdgr;t'
promotion of happiness result only 11 mls'erybdndc ‘:mcs s the
unbearable type which increasesinmt_enslt}’ y :Jhc - ernal
beings are born with all the suffering and M
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When they move closer their animosity increageg and ¢y
recollections of the past infuses hatred and enmj towae"
one another. They indulge in mutual attack with weapon;ds
various types and cause increased suffering to ope anothe
Owing to the rise of Asuri Karma in them, they are actuateg br.
malice and cause unbearable pain to others. ‘They cause Pairy]
by making others drink molten iron, embrace red-ho irop
pillars, and ascend and descend the tree with sharp thorp
They also strike others with hammers, cut them with hatche,
and knives, sprinkle boiling oil on them . . . and crush thenj,
oil press. Their life-time cannot be cut short as they cannot
meet with premature death due to the various sorts of Injuries
suffered by them.’36

The above discussion gives us a clear idea about the
states of existence (gati) which a soul passes through. The
gatis are, human, Celestial, Tiryanca and Naraki. We have
found that life is embodied in an endless variety of bodies and
states. There are obvious differences of body, sense and mind
in different beings, though the classification is entirely based
on the kind of body.

The quest.ion that finally emerges is: What is the cause of
these changes in the journey of a sou] in the universe? Is it by
chance that the metamorphosis takeg place or is there any laW



CHAPTER 7
THE DOCTRINE OF KARMA

m

‘Our deeds still travel with us from afar

And what we have been, makes us what we are.’
- George Elliot

".I'he' - of .Karma occupies a more significant
position in the Jaina philosophy than it does in the other Indian
philosophies. It is a matter of common experience that
happiness and misery are experienced without any apparent
reason. Good men suffer and wicked persons appear to thrive
enjoying life without any difficulty. Persons with merit and
possessing high educational qualifications seem to rot at the
bottom while people with lesser abilities with pious character
are found suffering, facing difficulties of various types. These
inequalities are explained away popularly by reference to fate
or destiny. Others say that ‘there is a Divinity that shapes our
ends, rough hew them how we will’. Are men and women
helpless creatures at the mercy of some force, known oOf

unknown?
The supreme importance of the doctrine of Karma lies in

providing a rational and satisfying explanation 10 the
apparently inexplicable phenomena of birth and death.. of
happiness and misery, of inequalities in mental a_nd pl}}-'_Sl}?al
attainments and of the existence of different species of lving
beings.

It is the basic principle O
possessed of consciousness, an

every Jiva of soul 18

inism that -
f Jaini s Y mprising the

d of upay©
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powers of perception and of knowledge: i has ,
$ N \

the doer of all actions; it has the capacity tg . M,
dimensions of the body which embodieg it; it i ttcu ;
the fruits of its actions and located in the Chanéin ,e iy,
has an inherent tendency to move y 8

Unive,,
: Pwards anq ;, a L'jdu%; ,
its state of perfection. From the popular pojpg oz dhy
possessed of the four pranas: the SEnses, power gpacw, -
and respiration. From the real point of v 0o

_ lew the
identical with consciousness.

If these are the characteristics of Jiva as a
in the previous chapter, how is it that 4
entangled in the Sarhsara suffering life ang
and misery? In the world, only a few souls

comparative development and the rest of them are iy forms
and bodies which are blind to their real nature.

The answer to this enigma is to be found in the Operat
of Karmic matter which draws a veil over the natural qualitie;

of the soul crippling their powers in varying degrees. Jainisy
starts with the premise that the soul is found entangled wit:
Karma from eternity. It is the primary function of religion ic
stop the influx and mitigate the presence of Karma with th:
soul and to show the path of liberation and the methods
through which the soul could achieve perfection.

What then is the nature of Karma? In ordinary parlanc
Karma means action, deed or work. Sometimes, it means act
of ritualistic nature enjoined by the scriptures. In Jain:
philosophy, it means a form of matter or pudgala. It is inc"
and lifeless, It is very fine and subtle. It cannot be perceived t‘f
discerned by any of our senses, It cannot be seen even with mk
most sensitive microscope, with the maximum maglul}'mi
Capacity. It baffles a|| analysis at the hands of a chcnys} U\.
Physicist who cap neither identify nor analyse it. Itis nullmn‘{
of times finer ang Subtler than the waves of sound, ligh" o"
clectricity, or the electrons or protons conceived by mod"
erence. Yet the matter js ever surrounding us on all sid¢ d’;f
Permeating the entire Space and atmosphere. It is the prim? /

fe

SOy

JTVH ﬁndS ”%.:
death, haPPineai:
are In g State of

100
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cause which keeps the universe going, E
' - Bver

ow does the i 00 o ALY 5y
H influx or accession of the Karma wi h
a with the

107
l Y phenomenon in
G,
soul take place? The vibration of the soul is called
e SULL IS CAlICd yoga or

activity. The activity may be du
-—--"""'f . . e to t . i
thought. The vibrations in the soul o Q;f at;():yr’e spleecfh or

bodily activity or the activity of :
et A
compOSING the mind. %s‘l’{ﬁé water ﬂowsyinto tehm%?%%}gs
meafis O stl_'(:_z_ifg;ll_s, so also the Karmic matter ﬂowe ‘ak !
soul througfir{fle ¢hannel or medium of activity. Hen s into the
which is the cause of influx of Karma is calle.d Asraizzn,}/};)f
thought activity is calle "the Bhava-Karma while the 'actu;
matter flowing into the soul and binding it is called Dravya-
Karma. Though the soul is pure and %%Héct it is the flowing in

o)

aryo!
s 3 il
E&::‘i:‘r@s that Q%?(:u)res its 1n;1:[ﬁe qﬁ'&hhes in the

of the Karmic pa :
. h.% ﬁ . - t g m;l-i"'fff“.\ .

manner in which the light of the sun 1s obscured by thick

clouds or blinding dust. One may as well 45k how an =

immaterial being Tike the
e tells us that many of the inner

particles. Common experienc

qualities of a human being like decency, gqﬁ;rsgt@jm and

cgﬁﬁe}'gg_t speech become Q%j_&}l_}'ed and 'prcii:ie_filed by

sconsumption of intd%}ﬁ%ing drugs of rinks. ] 1
Karma may resu Lri1'1' or cause the inflow of punya (merit)

rit or sin) according as the activity is virtuous

). The intention underlying an

or papa (deme
e both taken into account.

(subha) or wicked (a$ubha

activity and its consequences ar en :

Causing injury, stegling etc-, are bodily activities W:hllC.h aref

e evil. Similarly l}arsﬂ" speech, lying etc. are evil a;:t:nt@ 3
1 B ; 1 qctivitl the mind.
L speech. ed. jealousy are evil activities O i
ADulQ P h EE% Y hatr "W"'J' y merit. Sin

That which’ nf{es the soul or brings hap
» 7 produces misery, pain, Of uneasiness. N
of view also- They md)

Karmas differ from another point

differ in their nature (prakrti) of manner © "
iy : i’
they may differ in the Juration of their | anubhag? or

may be difference in the intensity of their effe

pincss is

self can be 0}3§q red by material /7
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rasa) or in their quantity (pradesa). Tm

nature of the activity, dependi.n.g upon the circumSlanc
the cause actuating such .acottlv‘lt)’- The Nature of the - M
differs according as the activity is feefble OT intense,; ;, W."‘ﬂ“x
depend upon the intentional or unintentiong] Nature
activity. Circumstances, .both ext.tzlfnal and internal,

combine to make the feeling Or activity very acute o, fﬁebldy
Sometimes acts are done with intention of Caf%less]ﬁf
Supposing a person Kkills another_ as an act of revenge
intentionally, the act is done knowingly and the gravity of
passion so aroused is strong. If, on the other hand, , Persoy
treads on an ant and Kills it unknowingly, there is no Intentig,
to kill. The influx of karma also differs according as the persop
is or is not actuated by kasayas or passions like, anger, pride
deceitfulness and greed. Apart from the five senses and foyr
passions, there are five kinds of vowlessness: killing, uttering
falsehood, stealing, un-chastity and attachment. These cause
the activities of the body, speech and mind and are therefore

the channels of influx of Karmas which lead to the cycle of
births and deaths.

Eight Kinds of Karmas

It is thus clear that apart from the fact that the soul is
bound with Karmic matter from eternity, it becomes involved
every moment into the influx of fresh Karmic matter. In this
mundane existence, each of the infinite number of souls in the
universe is a distinct entity subject to its own Karmas
according to its own activities and spiritual progress. So the
old Karmas become auxiliary causes for modifications of the
SOUrs vibrations and passions. Even though the soul is pure, !

becomes affecteg With the molecules of material Karmas d%¢

to various kindg of activities as noticed above and becom

1 ; .t efC.
nora ; conduct €
Just as the oy » 18Norance, passionate

: Produces ijt’ s itiae awing to the
Material Karmg Us thought activities owing

' i . p (¥
activities ( 5, 1t a:lSO €Xperiences the fruits of thoS
how the varl?e 10 material molecy|es of the Karmas.? That ®
'ous kinds of material obstructive Karmas obscur®
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the real nature of the soul and re -
qualities of the self difficult. i

Therefore, Karmas which obgc
attributes of the soul, viz. inﬁni_lhc"Urc lhc. four  great
knowledge, infinite power and infinit perception, infinite
hinder it from realising them, are ¢ bliss, fmd therchy
Daréanavaraniya, Jidnavaraniya ’ A(nt(; '_rc'spcctwcly called
While the first one obscures.the,attriburtq‘y “fand Mqhaniya.
second one obscures knowledge, the thir{é gngifccpllon, the
power and obstructs its passage to success; and t}Tldfc:rs soul's
creates a delusion disabling the soul from k,nowi " ew(;urllh one
happiness and what is infatuation. Since these t%ur it ’iiml
Karmas obscure each of the supreme attributes of thlcn ss (If
they are called the ghatiya or destructive Karmas. o

(] L1 LY} .‘ 1
Cr realization of the

The remaining four kinds of Karmas do not destroy the
qualities of the soul but merely affect its mundane existence
They are : Ayus, Nama, Gotra and Vedaniya. The first Karma;
determines the duration of life and other conditions of
existence; the second one determines the character of one’s
personality like the body, height, colour, size, etc; the third

ermines one’s family, nationality, etc., the fourth one
sure and pain that one suffers

do not affect the essential
led aghatiya or non-
ht kinds of Karmas.*

one det
determines the nature of the plea

in mundane life. Since these
attributes of the soul, they are cal
destructive Karmas. Thus there are eig

Ghati Karmas
Now it is necessary t
Karmas so that one may pr

Karmas and try to free ones
has dealt with the Jaanavaranly

discuss it first.

o find out the causes of each of these
event the accumulation of such
elf from them. Since Umasvaml
a Karma first, [ shall also

Jiianavaraniya Karma iment of
Spite or hatred agal -

knowledge from others, declining 0T
knowledge due to envy Of jealousy aaptle
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o others in the acquisition of kn

impediment ; _ o
disregarding truc knowledge, or disparaging try, kngﬂedgﬁ.

jead to influx of Karma.s that obscure knowleg : ey
perccption,S Since perception p{f_:cedes Comprehengj,, g
Acarya has used the two words Jiiana and Daréan, tOgeth‘et.e
the concluding part of the Sutra. Jidna, is of five kip. \a;l
Jiiana, Sruta Jiana, Avadhi Jiiana, Manah-paryaya Jﬂénéiad{:
Kevala Jiiana. Mati Jiiana is that knowledge which js obténg
through the senses while Sruta-Jiidna is that which is Obtaine;
by the study of scriptures, either by reading or hearing Other,

reading the same. Avadhi-Jiana is extra-percepyy

knowledge enabling its possessor to perceive evepy
happening at distant places. It may refer to the past, present o
future. It is called clairvoyance. Manah- paryaya Jiiana js
telepathic knowledge. Kevala-Jfiana is omniscience which the

liberated ones alone possess.

The various acts mentioned in the Satra are responsible
for the influx of Karma which obstructs or obscures the
knowledge of the soul. They are transgressions of norml
rules of conduct and attitude of mind. Real learning in a man
or woman should make such person humble. Knowledge i
infinite and consciousness of this fact should sink down th
c¢go. But there are some people who think that they hav
known all that could be known and feel envious of others
reputed for learning. Here learning refers to true knowledge of
self which shows the way to liberation. One should not spi
another and parade one’s own knowledge with a sense of
vanity. Apart from exhibition of spite (pradosa), there 4
Ic?;t.;i'n(-:es of concealment of one’s own knowledge -
bt pah othrsdue to ey (mitaryal. Thes %
(458dana) 0 whe % ta:rz Iexhlblt indifference or dl‘b‘lff:; of
disparagement (upaghatga]l by Oth?rs'. e ot e Ld;; by
others. Whilcthcformeri Olr belittling what .lS taugl,ﬂe}
refers to condemnation 0?‘;0 ves lack of veneration, the - e

rue knowledge as false. All the®

are cases of :
Varieties of Perverted minds. These mentd
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Jctivities breed Karmas which obscyre ,
}mowledge. The causes of Karmas ubscz:"

kinds of knowledge have been digeys ‘Il:lg the first twq
remalﬂlﬂg - three .kinds of kn()wlcdgc (‘J"Ld aboye. The
manifcstatfon the inner powers of the soul (':I[’he?d upon the
manifestation dgpcnds upon whether an in(iivid" 'Pgss:bimy of
or abhavya. An individual is a bhavya who is :]‘fl.ls.a bhavya
develops right faith, right knowledge and rligr])’l:b"’.er,scd of or
long as.tht?sv.f: qualities of the soul do not manj festﬂ:;]ncduct. So
:n an individual or so long as an individua]' rCmI,n-sélv,cS
abhavya, the three kinds of knowledge remain dr)rm;l;,ts' dg
there is no hope of manifestation of any of them. He i an
destined for liberation. e KA 1 K

MAHAWRA i

h Pereeption and

Daréanavaraniya Karma

The causes of this kind of Karma are: attributing faults
and shortcomings to the omniscient, the scriptures, the
association of ascetics, the true religion and the Celestial
Beings. Such activities o1 speech and mind lead to the influx of
faith-deluding Karmas.® The omniscient possess perfect
knowledge and the scriptures are composed on the basis of
knowledge that is passed on by the Ganadharas or their
disciples. The ascetics form a group (sangha) or association
with an Acarya as the head. True religion is one which helps
an individual to destroy the Karmas and attain liberation from
the Sarnsara. Faith, in this context, consists of belief in the
truth of what is stated in 2 scripture or the infallibility of
individuals: it is firm belief in the greatness of superiority of
individuals in knowledge and, purity of mind and charact::r.
Slandering the great souls and imagining defects whege there

are none, is avaranavada.

Daréanavaraniya is subdivi
Daréanavaraniya, Acaksu ) ., Nidra,
Dar§anavaraniya,  Kevala Dar ganavaﬂra'ﬂ');ahi 7 Caksu
Nidranidra, Pracala, Pracalapracalﬁ and Sl}’anagr’ir ) av\;areness
Dar§anavaraniya is Karma which obscure®
through the ocular sense Of the eyes- This 1

ded 1nto nine classes. Caksu

araniya, Avadh
Daréanavaraniy: Avad
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defect in the psycho-physical h

some _ il ‘Mmechanjgy,
interferes with the normal condition of vigyy) pcrcw‘ﬁh

Acaksu Darsanavaraniya is that kil?d of Karma whicj, Ohcpunn
the non-ocular Kinds of perception. It obvioyg] SClp,

X ; . . y I'Cfcrs
perception through other than sense organs like skin, ton l
nose, and ear. It is through these organs that an indjyiq, e
awareness of touch, taste, smell and sound. So long a angera
all the sensory mechanisms are functioning prope);ﬁ
awareness through the corresponding sense-organ i) by
normal. It is common experience that some persons haye OnZ
or more organs impaired and there is no awareness throug
such organ. Caksu and Acaksu Dar$ana have obvig,
reference to experiences of senses in the external world,

Avadhi-Dar$anavaraniya, like the Avadhi Jianavaraniy,
refers to that kind of Karma which prevents the soul fron
super-perception without reference to time or space. Generdl
ignorance, wrong beliefs about the reality, passions an
delusions are causes of obscuring the capacity of perfec
perception. That is the effect of Kevala- DarSanavaraniy
Karma.

The other forms of Dar§anavaraniya Karma which
produce the psycho-physical conditions obscuring ¢
capacity of perception are: sleep (nidra), deep sleep, (mdr
nidra), sleep while sitting (pracala) which is popularly know!
as drowsiness, heavy drowsiness heavy drowsiness (pf‘d?ﬂl"“
pracala) and sleep-walking committing some bodily acto®
(styanagrddhi). This is otherwise termed as somnambulist
indulging in wicked activity while in sleep. All these ar
psycho-physical conditions which naturally obscure the
capacity of perception,

Antaraya

The third destructive Karma is Antardya which ‘;
responsible for creation of mental conflicts so as to pfe"cm he
create a sense of indecision in the individual in pel”ﬂ)fm"mcc 05
beneficent acts conducive to the ethical and spiritual Pf"gr.esh
of the soul. Antaraya Karma is of five kinds: those whic
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N _ \

obstruct (1) charity or dana, (2) gain or |3 13
or bhogd of consumable things, (4) 2b!1
’ n_]

Consumable things (upabhoga) and (5) ¢

(virya)- These five kinds of obstructive kgon*:ztmo;' c;ertiog
§ hinder the

individual from activities which are conduc;

renunciation. As an instance of the first (‘: ucive to merit or
usual experiences of many persons. They“;,e\ye Fay refer to
something in charity but somehow, there is S‘nc ined to give
thought which prevents them from giving effe;n:e f;en_ng or
decision. The mind becomes indecisive and hesi:)atci aritable
resulting 10 cancellation of the decision to give in Cha(r)irz St;;ts
second prcvgnts them from enjoying profits or gains mg&e b;
him. _Thc Fhll‘d and the fourth Karmas hinder them from
enjoying thing Or properties, consumable or non-consumable,
or movable or immovable, even though they possess them and
desire to use and enjoy them. There are many instances in life
where men accumulate and are deprived of their use or
enjoyment by some unforeseen cause. It is the result of these
Karmas. The fifth one prevents them from making efforts in
the direction of achieving something good and beneficial to
the soul. The hindrance may be either with reference to the

spiritual activities or worldly SUCCESS.
les in the ways of others is the cause€ of

obstructive Karmas.® Causing

obstructions to others ce of dee@s of charity,
generosity, conferring ©of public benefit, helping those 10

difficulties, undertaking works of public utility are thefcm:;;;
for the influx of obstruc From the point of fruitl

tive Karmas. . g
of this kind of Karma, any activity obstructive of a g0
speech 1s sufficient.

oyment of -

Creation of obstac

Antaraya Karma Of
in the performan

Mohaniya : Laiva Karma. It

The fourth destructive Karma ‘S,M()h,d: .Iy creates v
obscures the PpOWer of discrmﬁupatl(}ll' f is @ proach 10
infatuation or delusion 10 the ndividual m’ oi' wenty -eight
various matters in life- These Karmas arcof faith-deluding

kinds.® These arec: the thre
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Karmas, the two types of conduct-@eluding Karma, .
cause (and which are caused by) passions and quasi-pg,..
the sub-types of passions and the quasi-pagsjo, sio

sixteen and nine, respectively.!? The operation of this’K Cing
makes the individual blind to the true nature of Selfar :
knowledge, faith and conduct would either be false Hig
perverted. There are two main sub-divisions in the MOha;Hm
Karma: (i) the faith deluding and (i) the conduct deluding h:

all there are twenty-eight types of Mohaniya Karmas.

As regards the Faith-deluding (DarSana -Mohaniy,
Karmas, they are of three kinds. The first is Mithyatva o
wrong belief. The wrong belief relates to true nature of th
self, the tenets preached by the Tirthankaras and the validity
of the scriptures composed by the great saints. The second
one concerns a stage of mental attitude where the right and
wrong beliefs are mixed up and there is inability to distinguish
between the two. This is called Samyag-mithyatva-misra. The
last one is Samyatva-Prakrti. This is a state where the right
beliefis clouded by slight wrong belief, a sort of wavering. The
firmness of right belief is somewhat hazy.

Caritra Mohaniya or right-conduct deluding Karmas ar
of 28 types.

On the rise of the first kind of Karma, the individual tur®
away from the path revealed by the omniscient, become
indifferent to the faith in the true nature of reality and ®
i.ncapable of discriminating what is beneficial to him and “,"h".lf
is not. An attitude so produced is a perverse attitude; it 1 5
restrained by right and virtuous thought-activity, then there *
no obstruction to the right faith. If the perverse attitud® "
mixed up with the purified state, then we have the secon
type. The Jainas liken the influence of these three class®’ :
Mohaniya Karma to the results arising from taking the &

kodrava. If this grain is eaten without any preparation.

causeis the most intense giddiness so as to bewilder th eat?g

great’y. Such is the effect of Mithyatva, It the husk of the e
moved, the effect is Jess stupefying and resembles t al
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misra, whereas, if the grain i

asional slight - Bréin s thoroughly
ocC gt uneasiness it may cyyq Iy cleansed, the
Samyatva.'! AUSC IS comparable
¢ )

 Caritra Mohaniya (or conduct delud
kinds. It1s difficult to deal with them i
passions Of the kasayas are four inlr;}?e i
deceit and greed. Each of these ha € main: anger, pride,
T s four sub-divisions :
conduct which is affected by them lead Ivisions and
worldly  existence. The four S tg endless cycle of
anantii.nubz-mdhin or that Karma which exignc-igl:(;stll?nz are:
of entire life; apratyakhyanavarana or the ——
emotion of any of the passions; Prat aklﬁm_]'[frevemablc
preventable or controllable passion;° Sa s ol
) ; Samjvnlana or flaring up
of passion but controllable by self-discipline. The duration of
the 2nd, 3rd and 4th kinds of Karmas is respectively one year,
four months and fifteen days. The degrees of strength of
Kasayas are illustrated by examples. The four species of anger
are to be likened unto a line drawn in stone, in earth, in dust
and in water. The first can be removed with great effort, each
following one always more easily. Likewise also, the life-long
enduring anger is only combated in its effect with exceeding
strength and difficulty while the effect of the three remaining
species accordingly diminishes in power and can therefore,
also more easily be destroyed. The degrees of pride are to be
likened unto a pillar of ston¢, & bone, a piece of wood, and the
liana of a Dalbergia ougeinensis; the 'f‘llt‘x‘b"“)"
correspondingly decreases. The species of Qecc1tlulne‘ss alc
to be compared to a bamboo-root, the horn of & the ‘f;}"‘:{.
these is removed more and mMore easﬂ.y thz:!lnm tEcl IL thrﬁua‘.[l
one. (The zigzag line of the cow’s urine ¢ isappeats [
the influence of wind and weather.) The l.l(.:lgli‘L -
correspond to scarlet colour, to greater oF ST -
a spot of turmeric, which soil 2 Bam‘cm:
removable, the dirt with more or less 10
: 12
turmeric can be removed with ease-

115

e

in-gll Karma is of 25
tail in this book The

ored
o

and 10

the gcarle

uble, and the spot of
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The Nokasayas (non-passions) x

The six non-passions are: (1) hasya, laughiy
(2) Rati; improper and conﬁrmfi:d Pr.ejudicial liking.
improper and confirmed Prejudlaal disliking, (4) ¢
sorrow, (5) bhaya, fear, (6) jugupsa, disgust. A[] these S.nka
Caritra Mohaniyas, because the soul which is S“bjecz:dw
them, is hindered through them in the practice of riu;
conduct. These mere sensations of pain and pleasure ¢, ;r
have this retarding effect; and that 1s why one must diStinﬁ’UiS;
between the vedaniyas and the Nokasayas.!3 |

3] a““.'s,

This kind of Karma leads to wrong faith and arrests g,
spiritual development of the house-holder or the asce
There are nine Nokasayas or quasi-passions: hasya o
laughter, rati or indulgence, gratification, arati
dissatisfaction, dislike, Soka or sorrow, bhaya or fear, o
jugupsa or aversion, disgust, striveda or hankering after or
longing for women, purmveda or hankering after men and
napumsakaveda or longing for the neuter sex. All these are the
causes of different Karmas. They can be controlled by sel-
restraint. All these emotional experiences upset the balance o
thought and action and the intensity of the passio®
determines the duration of the Karmas. When one is actuate¢
by passions or quasi-passions, there takes place influx ol
conduct-deluding Karmas. There are people who ridict
right faith in others and deride those in distress or misr
Sometimes laughter is a matter of aimless sport. Associatiot

. : g
Wltjh men or women of ignoble character leads both t0 mlbt_’h
and sorrow. Feeling of disgust for others or behaving with

hat T o

Ola)l;::d',t or feeling intense attachment towards perso™ n;l
ses th: . \ttrac

Karmas. that soil the soul and att

Aghatiya Karmag

These are of f, . - wa.
Each of these hy, ourkinds: Ayu, Nama, Gotra and Vedar”

r
S reference to beings born in anv of thé fou
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states (gatis) of existence: human, cejesti; '
s stial, hellish and sub-

Ayu Karma

P lifle-karmas determine the quant .
states of existence as infernal beings plamsum pf life in the
beings and celestial beings. That Karx’na whiéhazlmals._human
duration of life of an individual being in a partf(:‘sxrmlnes the
called infernal-life Karma, tiryanca-life Karma haurn:;iti'és
R an.d celestial life Karma. It is reSL;cmsible _flo?
determination of the duration of life of each individual being in
its state of existence. When the duration of the Karma is
exhausted, the being must die. Itis therefore this Karma which
is responsible for the birth and death of an individual being.

Umasvami has explained the causes of influx of karmas
which lead to life in different states of existence. Excessive
infliction of pain and attachment cause influx of Karma which
Jeads to life in infernal regions.!* The Sutra uses the two words
srambha and parigraha. While the former word means
infliction of pain and suffering on living beings, the latter
refers to excessive attachment to various objects in the
universe. Causing of excessive pain and.suffering f:uher by
killing or by serious injury is the cause of influx of thls‘Kzirtr'ri
which is responsible for birth in hell. Constant cruel a:}iusls il\-e
and misappropriation of other’s property due to © Lor.f e
attachment 10 material possessions are the causes

Karma |
. ife- K ading to
1 ' of life-Karma leading
Deceitfulness causes the influx | grma 168058

the animal and vegeta
soul is the result of C
birth in the animal wori¢: ey prupl'ic ,
perverted attitude, lack of ;

0

for cheating others, blue anc grey ™ o th are (he

soul and mournful concentrauon uring . lea
jife-Karm

il fe-
of deceitful conduct giving rise 10
tiryanca gati.'®

«'_.--'—{1
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Slight injury, slight attachment and natyr, -

character are the causcs ot li.f?_Karma that leqqg :0 ess;,
life.!” Humility, gentle dlspgsmon, exce.llem behay, l;lmari
qssion, freedom from distressful dispositiop 7 ’dl oh
ss by nature are some of the causes th Cat}

entlene [ L
fesponsible for the Karma leading to human birtp [, "

words, compassion, kindness, love, affection, hopeg
truthfulness may be mentioned as some of the characte

that lead to this life-Karma.

Right belief, restraint from attachment, self-restry,
mixed with laxity, liberation from the Karmas i
involuntary manner, austerities attended with perverted fai
cause the influx of life-Karmas leading to celestial birth. Self.
restraint is the key to purity of conduct and thought. It ofter
happens with some people that when they are fully restrained
in their mind and speech, they are disturbed by indecision
People observe austerities under wrong beliefs. Added toit, i
the right faith. Since right faith is mentioned separately, i
appears that by itself it is sufficient to cause the influx of life-
Karma leading to celestial birth. The only way of reconciling
the two Sutras is to point out that those souls which have right
faith will not be subject to any of the infirmities which affect
the other souls which do not possess such faith. In fact, there
cannot be right faith, unless there is awareness of the ¥
nature of the soul and its non-connection with worldly object®

Nama Karma

It is this kind of Karma that determines the kind ¢
character of the body in which a soul will be embodicd We
have already noticed that a soul is born in any of the four states
:Jf temstence, celestial, human, sub-human and infer®
sizeur:(l)l]);:,}:efe will be difference in the nature of the body: ”{:
kinds pind:glfln‘('l he"ght- The Nama Karma is primarily of tW!

H e pl'dk[tl or physica] or concrete qua]ities, an

aPiI.l(,ia— rakrti . ‘
Nﬁria K.rtl °f non-physical or non-concrete qualities-

ici Sl ' ; i il st
anuclpating ma an €xtremely Interesting Prlnc1ple, almo

ny elements of the modern biological theor):

Othﬁr
Y ang
18t

Q0 f‘



ig again divided into 93 classes.
explain (he origin ?md growth of an organism .
enzymes and genes, microscopic factors wﬁ‘ ; postulating the
growth of the organic body. Similarly‘ e ich determine the
Karma formulated by the Jaina thinkers t(l:1 thf:f)ry of Nama
ago tries to explain many of the biological Orz;?nds of years
the difference between one genus andp Othems such as,
organisms, the bodily structure as vertebrate or?;v genus of
the diffe'rent methods of bone joints in the be;:;bratt;é
systematical arrangements of the members in the structure of
the sensory organs in the body, etc. These sense organs in the
body whether completely developed and functionally
effective or whether imperfectly developed or functionally
inefficient - all these factors are explained by different kinds of
Nama Karma which operate and guide the construction of the
organic body in each individual.!®

Umasvami gives the particularities of the Nama Karma on
the rise of which a living being is born in another state of
existence. The Nama (physique-making] Karmas comprise
the state of existence, the class, the body, the formation of the
chief and secondary parts, the binding (union), molecular
interfusion, structure, joints, touch, taste, smell, colour,
movement after death. neither heavy nor light, self-
annihilation, annihilation by others, emitting warm splendgr,
emitting cool luster, respiration, gait, individual l?ody, m?bllz
being, amiability, 2 melodious Voice, beauty of form, m:lr:;S
body, complete development (of the Ofgﬂns!jt i‘;?][hesé
lustrous body, glory and renowi. and the 0pposite O T
(commencing ~ from individual body),
Tirthankaratva.'’

The enumera

Modern biology tries to

and

hensive s0 a8 1€
tion is wonderful wmpuh‘imi:;s with (i)
p o Q )@ " i
cover all states of existence and the Cltfs.bu’c;; and taste (iii)
the sense of touch only (il senses O i,(;l:ouc  taste, smell
: ses .
senses of touch, taste, smell (iv) sem%° e smell sight an

and sight, (v) and senses of touch;
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hearing. This is due to the rise of Naﬂm-Kann\of%
as;, |

one-sensed being and so on.

The Nama-Karma 011; tg.e b‘}%y e ﬁ(}’f‘ Kinds; ey,
five kinds of $ariras or bodies ducarika body 1;.'
gross body which is peculiar to huma.n b.ClIlgS and anipy, '5;
vaikriyika or transformable quy W:hICh 18 made up of fin e,an :
subtle matter capable of modifications in f(_)rm and Statr, d
the bodies of gods and denizens 9f hc'all; (3) aharaka or Sub
or a spiritual man-like body whlgh 1ssues from the hegg of;
perfect Jaina saint who has attained full knowledge and j;
consequence of the highly developed occult faculties of hig
soul and flashes across space to the feet of the master Where
its doubts are solved; (4) taijasa $ariras or a body with 3 by,
or the electric (magnetic) body and (5) karmana $ariras or th
body constituted of karmic particles.

The causes of Nama-karma which are responsible for the
different kinds of bodies ($ariras-Nama-karma) have. b.e.en
explained by Umasvami. According to him crqoked activities
and deception cause the influx of inauspicwgs physique-
making Karmas.20 Crookedness is vakrata meaning departurt
from the straightforward ways, activities which are pervefs‘;
and actuated by want of rectitude. Deceiving others 1s gnotth
form of crookedness. Both create mental vibrations Oe
questionable character and if activities succeed, they cauSe
misery and suffering to others. Both are unWhOleSE?gc
activities and do cause inauspicious physique-ma )r:
Karmas. The greater the crookedness or deception, the Mt
intense is the nature of the Karma.

The opposite of these, viz. straightforward

hon‘?Sty and candor Cause the influx of auspiciou® b:}hﬂir
making Karmas 21 Those who are straightforwafd " sof
thoughts anq Speec T

. h altract the auspicious Karmas. Pers They

d Integrity have respect for the virtuous: are of
us and thg: holy saints. Such persons are a::oug [

gy Worldly life ang hence they are careful 1n

activity
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Besides referring to the t::au«;:‘\\E

: . $€s of au
making Karmas, there is a detailed S
thoughts and actions which lead to inﬁn
Nma-](anna.which earns a victory oveu
gt accordln_g to Umasvami, the inﬂL the three worlds.
Nﬁma-Karma rises from the sixteen observx <, T“lrthanka;a-
of right faith, endowed with reverence. obzzces, e
and supplementary vows without any k’ind ofr:f?nCe s
ceaseless pursuit of knowledge, constant fear ;;r:;gresmons,
cxistence,, giving charity, practicing austerities, in a:ccy;le .
with one’s own capacity, removal of hindranc,:es affe(:::' it
likely to affect the equanimity of the ascetics servh:ngtl?r
meritorious by warding off evil or suffering, de,votion t%} thz
Omniscient Lords, Chief preceptors, preceptors and the
scriptures, practice of the six essential daily duties,
propagation of the teachings of the Omniscient, and affection
for one’s brethren.?? These virtually cover the entire field of
ethics and spiritual practices which lead to liberation of the

soul. They will be discussed later.

The Anga-Nama-Karma is of various kinds relating to the

different parts of the body like the head, chest, back, arms,

stomach and feet. The Upanga-Nama-Karma refers to the five
senses and parts of the main organs €.g. forehead, skull,
palate, cheek, chin, teeth, lips, etc. The forms of the Nama

Karma relate to the formation of sinew, ligatures, shape of

limbs, their proportion, the colour of the body, the qualities of
touch and the condition of existence, €tC. There are twenty-
one kinds of Prakljti-Nﬁma—Karma which relate to the nature

of quality and peculiarities of the body-

Gotra-Karma

Gotra-Karma is the third k
which determines the status ©
Modern biologists accept the !
operating in the life of human bein
determining Karmas are of tWO kinds:
high status and the other low status.”

picious physique.
umeration of the
X of Tirthankara

e Karma

3 n—deslructiv
G

pationality, ©
dity as @ factor
‘he status

¢ the family,

heory of here ;
i . i N\

g and animals. 11>
; the one dctcrm:ncs the
he formerl,
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individual takes birth in a noble famm,

respectability- The other is responsible fqr hir[[)}:%ﬁ%
0 oa Y

family where fame and prestige arc unknowp

Umasvami has said that censuring other self
being oblivious to the good qualities in others ang Prucl{m
noble qualities which are not present in onesef Caud[m"'?
flux of Karmas which lead to birth in a low statys z “IE he
are many people who are blind to good qualities ang Virtu:w
others. They boast of themselves as the paragons of yi, :r
indulge in undue praise of themselves. Censuring other jgu.‘
vice, vain-gloriousness is equally so. On the other hand, Ihj
opposite qualities like modesty, humility and appreciay,
what is noble in others, etc. cause influx of Karmas which e
to birth in a family of high status.?> Saluting the virtuous ;
humility. Modesty, in spite of learning, wealth and powe
discloses absence of egotism and haughtiness.

Vedaniya-Karma

The fourth kind of aghati Karma is called vedaniya Karm:
which determines the painful and pleasurable experiences of
an individual. The two Karmas which cause pleasant feeling
and unpleasant feeling, respectively, are the two sub-types
feeling producing Karmas.26 The Karma is of two kinds: satd:
vedaniya, and asata-Vedaniya.

| Sata-Vedaniya Karma is the result of influx of Kar
which creates pleasant and happy experiences both in ™
and bo@y. of the celestial and the human beings and animal
g‘he activities which lead to the influx of this Karma as s[utcu:
ggn;i:lla;v;?;: are: compassion towards living _h}"“?:m“
attachment ztdevout in pqrticu]ar, charity, ‘c’if‘“"““"”_u..m,;.
involuntary’dissg.’-, ,(th&t. Is, restraint-cum-noi lﬁ[.lfitics
not based on rj clation of Karmas without effort, aust!
nri

. I\
ght knowledge), contemplation, t‘-"“wmguiil
bor

armd
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compassiqn. The.y reduce their world]

generous 1n helping others. They exp

sufferings of others and do what they can to rej;

They restrain themselves from undesirable activitieege‘:”ttt}llem.
. €se

activities of mind and conduct lead to the j
ei
pring about pleasant feelings. nflux of Karmas that

123

Y attachments and are
TEss sympathy for the

The Asata-\{edanlya .Karmas which are the causes of
unpleasant OF pa{nflll feelings are due to suffering, sorrow
agony, moaning, injury and lamentation in oneself otbiers.or
in both.28 All these experiences of pain and suffe " v

. , ring are the
results of passions like anger, greed, etc. They create a feeling
of sadness t?ecause of want of self control, injury to person or
property, disgrace suffered by immoral deeds or speech and
cravings for things which are either undesirable or unwanted.
There is no suffering where there is no passion. Many
austerities are practiced by devout persons: they involve no
suffering because they are undertaken voluntarily as acts of
self-purification. There is no evil object behind it and the mind
is full of calm and balance. A surgeon causes pain but his
object is to cure the patient from the disease so as to free him
from pain and further suffering.

These are the eight kinds of Karmas which infect the
purity of the soul and obscure all or some of its? inherent
qualities. They are like foreign forces changing the direction of
the course of soul and leading to entanglement in woqdly
existence. They are the real causes of ignorance, suﬂeqng.
shortcomings in life and inequalities in Status. Our mind,
speech and body are the real causes of their influx. |

The theory of Karma is not the theory of fatalism. It v; thﬁ
law of cause and effect. It is the moral law of causation W m‘.\;
shows that we are the makers of our fortunes Of Iﬂ,l,m.]ft::tl'l;lié
If a man enjoys or suffers, he does so as @ (.:t:nétllqua.uu, p
actions, thoughts or speech. The sense ?f mt‘."_
only when we overlook the element Of chol‘t_ '
influence of desire for champagne, 3 &% m.ayr;s
it, though he may understand quite well that
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better served by choosing milk. The desire’does N0t ¢q
is only the instrumental cause .of man’s chojce
champagne in preference to rpll.k. He has the D
choosing to drink milk. When this 1s remembered, th
is no sense of fatalism in the act performed.?

It would be further evident that this law of causatiop ot
mechanical because consciousness is its essential factor. Life
is a long journey; the living being moves on; if it desires i
journey to be smooth and free from accidents, the brake o
self-control has to be applied constantly. The passions are the
forces that may try to derail the train but the knowledge of the

real path and the faith in the efficacy of our vision must lead it
to its real destination.

Pel,;
to drlnk
OWer 0f

All living beings are born in a state of existence (gati) with
a body with its span of life, colour, its environment and other
characteristics which are the results of past karmas. The Jaine
Tirthankaras have analysed and shown us what the causes are.
Each living being is the substantial cause of all that it is born

with. The Karmas are the unnatural veils that obscure the
qualities natural to the soul.

It is the function of religion to show the path of liberation
Those who are in an unclean or impure state must know hoV

to get rid of impurities and develop the infinite qualities of th¢
soul.

We shall see how man can get rid of the impurities th3'

er his soul in its progress and find out what according ©
Mism are the means to achieve that end.

hind
Jai



CHAPTER 8

. THEDOCTRINEOFLESYA

Before dealing with some other aspects of Karma, it is
instructive 10 discuss another doctrine which is closely

connected with the Karma theory, which is the doctrine of

LeSyas.

According to the concept of the Jaina thinkers, there are
an infinite number of souls in the universe. All of them possess
the essential characteristics of perfect knowledge, bliss, etc.
The souls, however, differ on account of their entanglement
with the subtle and invisible atomic forms of Karmic matter.
The bright and blissful soul becomes blurred and clouded by
Karmic matter which is set in motion by the passions and the
activities of the body, mind and speech. The vibrations of the
activities and of the kasayas determine the nature and material
of bondage. The totality of Karma amalgamated by a soul
induces on it a transcendental colour, a kind of complexion
which cannot be perceived by our €yes. That is called Lesya.
There are six Le$yas: black, blue, grey, yellow, red and white.
They have also a prominently moral bearing; for, the Lesyd
indicates the character of the individual who owns it. The first
three belong to bad characters and the last three 10 good
characters.! In other words, the first three are the resultants of

evil and the last three of good emotions.

Almost all the Jaina philosophers who have deall w:}tnh :22
subject of Karma have referred O and expanded UP
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( Loty Everything which is matter, or mixeq
theory © len ne kind or other of touch,' taste, smel] apq 0dy
mullm-.hus 51.d its activity are no exccgtlon. They are Mateyi,
Our mind ‘ul]m"‘ 'which they change Wlttl ever)i changc Of theg,
and have €0 v, ‘A black-hearted man , and “red with fage’
thought liltll;" 1}1".' ‘green with jealousy’; these are famili,,
‘pale WIII(I) :iml)ughts and emotions have a very intip,,
phrases. uwith colours. We may be said to have thoyg,.
connection he primary ones are black, blue, grey, yelloy,
paints; huth mdp hite. The LeSyas are the soul’s vibratiop,
pink or red and W 4 strong passions.2 They illustrate the
sffeied Lt Ui’ B f greed, etc. The colour-shades, 4
temperamental grades of greed,

ical.
enumerated are transcendental and not physi

Nemicandra Siddhanta Cakra\fartl hasts;a;echtéh::;

scording to the knowers of the attrll?utcs of Lesy d e
8L;0f_ (lhgought paint) is that which stains the sou'l an d“}; E_:ca
:;iee if;u] makes it his own resulting in .P.unyaf[ﬁznntl)aitr;r. Thpe
(demerit).> Colour or paint is a condition o lour or touch.
soul itself is without form, taste, smell, cot r of matter.
Colour is an essential and PCCUI}&I: charache soul and
Consciousness is the characteristic of t eht activities.
modifications do take place on account of thoug less Whe
These modifications are also formless and colorles jso the
the activities of the body, mind and speech as aﬂread"
passions create vibrations, there takeS. place, asbondaoé_
noted, an influx of matter into the soul which causes d by the
It is this vibratory activity which becomes coloure b S
operation of the Karmas.* We have already noted that re of
vibratory activities which determine not only the n‘dl s that
Karmic matter but also the number of Karmic molecu eb: ‘hat
bind the soul and that it jg the intensity of the pﬂSSlO[}wr o
determines the duration of the bondage and the charac

its fruition,

As stated alread
namely: Krsna (blac
(yellow), Padma (pi

UP wigy

_— 'n[SJ!
Y, there are six kinds of Lesyas (P ?] tejé
k), nila (blue), kapota (dOVe’gregv'er e
nk) and §ukla (white).5 It may how

53 A L T P



TIRTHANKARAS
that from the view-point of modifjcat:

:f;ciiﬂ“m“?ble' Lesya is of two kinc(i::,t l(}larﬁséx}:-elfegc‘il"“fs

avya-l_,eéya. The former is thought-paint 45 exl)laie va and
ihe latter is the product of body-making Karmg Thengq while
different states of existence have differen bodily colouemgs in
nellish beings are black while the other beings have an 1. The
the SIX colours. The bodies in the ittims (suy one of
madhyama (middle) and jaghanya (lowest) regions hlszrne),
colours of the sun, the moon and green. The Water-boz _tl:]e
fire-bodied and air-bodied souls have white, yellow l:n(i
indescribable coloured bodies.

The operation places (udaya-sthanas) of the passions are
innumerable spatial units of the universe. The bsd passions or
the bad thought-paints are black, blue and grey while those of
the good thoughts are yellow, pink and white. The bad thought
paints are either intense, more intense, or most intense.
Similarly the good ones are mild, milder or mildest. By the
decrease or increase in the intensity of the bad or good
thought activity or passions, the thought-paint becomes
modified. By the increase of pain, the thought-paint becomes
modified through grey, blue and black. By the increase of the
purity of the soul or good thoughts, the progress is through
yellow, pink and white. It is thus clear that while the worst
thought activity is black, the highest purity will disclose white.
However, the Leéyas are more illustrative of the degree of

intensity in terms of colour rather than actual colour.

Nemicandra Siddhanta Cakravarti has given a Very
illuminating example of the different thoughT'Pa”}ff
occasioned by the activities of the mind.6 Six travelers rrc;lbb
their way in the central part of a forest and sec a Fre.e \laTE:
with fruits. Naturally they have a desire to eat the t ru.ltb.'he is
first one wants to uproot the entire trec and eat the t‘rmtt:;o cut
actuated by black thought-paint. The second one Wdr;hought-
the trunk and eat the fruits, he is actuated by blue he fruits:
Paipt, The third wishes to cut the branc
he is actuated by the grey thought-paint
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to causc E ~ th

" . ! Oliol

differing degrees. The remaining were better Ugh
3

ndividuals who desired to have their object fyjfijqy ;" °
destroying the generating parts of the tree. The fgu.&:}t"”t
wanted to cut the twigs that had fruits; he is of ye[joy, ”.”:
paint. The next one wanted to pluck the fruits opjy a‘;ﬁ
them: he has got pink thought-paint. The last map "‘an:-rd
eat only the fruits that had fallen down. He did not Wan[':'_ff
any harm to the tree and he was therefore the best man‘;:

white thought-paint.

The different thought-paints thus exhibit the ing.:
activity of the mind showing that the means to be employes
achieve the ends vary with the mental and 'mog_-
characteristics of each individual. What then are ik
characteristics of a person with black thought-paint? He i
wrathful, always hostile, wicked, violent, unmindful of tz
consequences of injuring six kinds of living beings, devoid of
piety and compassion, uncontrollable, unprincipled, slow.
lacking in common-sense, unskillful, given to sensui
pleasures, proud, deceitful, mischievous, lazy and
mysterious. The person with the blue thought-paint =
extremely sleepy and deceitful, ignorant, rude, wicked.
careless, intensely greedy towards worldly possessions and
riches, engaged in sinful undertakings and easily irritable. The
person with the grey thought-paint 1S irritable 0}
temperament, talks ill of others, boastful, troublesoms:
morose. frightful by nature, envious, insults others, crooked.

vile, heretical, jealous, dishonest, distrustful, ixldif]‘c‘rfli%f-
vainglorious, unmindful of loss or gain to others, desires 1 ﬁl-\.
(1n R

on the battle-field, generous to flattery and indiscree
actions.

The three kinds of good men have varying thought-paitt
The person with the yellow thought-paint knows what to do ¢!
not to do, dutiful, steady, knows what is fit of unfit 1Of
enjoyment, is free from anger, pride, deceit and greed: o?
controlled, impartial, Compassionaté, charitable, calm and

e AT R e e b e s Ao e o
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entle. C'i-cnllcr.quulilicfa characterise the pc,-;:w-\.
red 1lmugln..puml: charitable, kind, benevolent cv|.th pink or
do good 1o ulhcr.:':, humble, stead-fast, W(':“__d"jr '."C'd.dy to
rcslri'li“c'd' Iurbcur‘mg, devoted 1o saints and e lj:l‘phncd,
(rives after the highest good. The person with‘u;hmi apd
[m_mgmnpaint i_s impartial, engages in meditation to 1(;1 .‘“;hrnc
(dharma) and.'l:‘ruth, not desirous of enjoyment of an Lk; d(‘:v
practices samitis and guptis, subdues his senses, calr}rzl flr]eé
from passions and detached from worldly affairs.” ’

These thought-paints change according to the degree of
change in the purity of mind and thought. These changes bring
in twenty-six kinds of variations in the six thought-paints.

It should be clear from what has been said above, that the
Leéyas are different conditions produced by the influence of
different Karmas; they are not therefore dependent on the
nature of the soul but on the Karmas which accompany it.
What produces Lesya is therefore the subtle substance of
Karmic matter. That is why the Lesyas have colours, tastes,
smells, touches, degrees, character, variety, duration, effect,

etc.

The black, blue, grey, red, yellow and white Lesyas have
respectively, the colour of a rain-cloud, of a blue akasa or sky,
the colour of a pigeon, of vermilion, of orpiment and of
flowing milk. Their tastes are, respectively, more bitter than
the fruit of neem-tree, more pungent than Trikatua, SOULer
than that of unripe mango, more pleasant than t“h?‘t of a.11pe
mango infinitely better than that of honey, and lpi'lnlt?ly bt?“?“
than that of milk or pounded milk. The smell of the 11]‘?‘ trlrifc
bad Lesyas is infinitely worse than that of the corps¢ o ‘““: h
dog or snake; while the smell of the three good LeS/
infinitely more pleasant than that of fragrant ﬂoyibﬂ:ﬁ‘ee .
Perfumes when they are pounded. Touch of the-‘-lrcow ahile
infinitely worse than that of a saw or the tongue of dh o that of
that of the Jast three is infinitely mOr® pleasant the
Cotton, butter or sirisa flower.®
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; thought'PaimS vary with the inte
e the

. Ny th nSity of
e he activities, their presence an ‘} dcg{ijc of
passions andtuld depend upon the stage o SPirity
. n wO
coloratio

L N a wrong belieyer ; ;

f each individual. Eve int. if hg assions

lo ment O . thOUght'pamt’ IT nis pdSS]ons are
develop have white -

t stage can : liever in the fourth stage May hay,
first st hile a right belie trong passions, Oy
very mild w aint if he is actuated by str g}llj H's tt .
black th Ought-pht_paint is formed in a per Son‘;’ ¥ ‘tihed S:Lnid
the white thoug es of spiritual development from ibrationsir
any of the Sta%t_paint is possible as there are no VS i V:s’
13th. No th,oueg 9 As it is the fruition of the Kaihm; urgjr%lg 5
el 1 Sti%féct dispositions, it must fouoewin thep thought-
rise to H?llzcessarily brings about a chang that there is he
Kgrmas hat is why the scriptures mentloﬂh mniscient and
paint. :‘e 2f white coloration in the case of t Z;’ The question
bfomen hose passions are subsided or qutr(')y 0;11 from the
thosel:)'wtfs: coloration in the omniscient 1s thﬁ pIGHAN
of whi : oint of view considering jon in the
conventional  poi ality, there is no coloration
disposition; but in reality, ivity.
omiiscient owing to the absence of activity

search
' BERURE Witk B8 dumfemn cations %ff the Jiva
(marganasthanas) for the causes of mod'lﬁcatt_l(()l‘ns suffered by
into gifferent s:tates of existence, the m?dlﬁ;aLl §ya in the first
Jivas have been examined from the point of Le );essed of SiX
art of the 'Satkhandagama’. The Jivas are pos ic activities
Einds of Leéyﬁ-s which are the result of the );jogt;]at ‘he si
actuated by the passions. It has been s_tatf‘iaS the passions
categories of Le$yas can l?e judgeq accordmgﬂ d, milder an
aré most intense, more mtens_e, intense, ;nLeé’yé o Alesyd
mildest. The state where there is absence o oral an
From the Lesyas, it is possible to understand theLeéyfiS e
spiritual condition of a Jiva. The first three t three a8
regarded as signs of sinfulness while the las
auspicious,
It would be evident t

tudied
hat the Jaina thinkers have S
Wwith utmogt Care and inte]

; ssions
ligence, the two subjects of pa
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Colouration .[Leéyﬁ). Thf_: interaction of passion and
al -y in attracting the Karmic matter causing it to assum
at?tl";e« { paints Of colours has been discussed with convincine
dlif:ils' How the smell, tgst.e, touch and colour vary with thi
f}ensity of emo?ional ?Ct%\’lty has been illustrated by a simple
Lm mple. This is a 51g‘mﬁcan't contribution in the field of
«vchology by the Jaina thinkers. That the changes in
coloration take place due to the degree of intensity or
mildness of emotional 'act.mty 1s accepted by modern
psychologiStS- The soul, In 1t.s pure condition, is free from
Karma. The impact of Karmic matter actuated by thought-
sctivities and passions, is as wonderful as it is mysterious.
Knowledge of this doctrine will lead to a correct
understanding of the pure nature of the soul and the
deletarious effects of inauspicious Karmas. Kundakunda has
stated that it is from the practical point of view that the
thought-paints occur in the soul till it reaches the stage of
spirituality and that the souls which are liberated from the

cycle of existence are free from colour, éte. 12

The importance of this doctrine in the practice of
different kinds of meditation has been noted by Jinabhadra.
He mentions, like other Jaina authors on Yoga, that there are
four kinds of meditation: depressed (arta), violent (raudra)
religious (dharmya) and white ($ukla). What arc the moral and
spiritual qualities of an individual practicing each of these four
types of meditations has been referred to by him, during the
course of his discussions. A person desirous of engaging
himself in meditation has to concentrate his mind on one
subject and free it from all distractions. Concentration 1S &
Mental process and there must be eradication of distracting
activities. There are persons whose minds are full of worldly
Miseries; while there are others whose intentions and
mc.h“ations are wicked, revengeful or harmful. The thought-
E:lﬂmts of these persons would be black, blue or c;;);li‘sgi;?:
att:chdlffemg in degree as to thf:‘,ll‘ intensity. « their

Ment, aversion and perversity would mar
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activities. For O
kinds of inausp1c

ne engaged in violent meditatiop

ious thought-paints would be mora orle
85 in

the superlative degree. In persons engaged in the |y tk
kinds of meditations, thoughts would be auspicious 4pq t
minds would be progressing gradgally towards spirityg;
until there 18 realization or insight into the real nature o {hm
“oul. In the Sukla-dhyana, there will be stability of i
freedom from delusion, discrimination and nonattachmepg l{;
the body or other worldly objects. Naturally the thougp.
paints in an ascetic who has reached this stage would b

white.!?

The Ajivikas who followed the doctrines of Makhaji
Gosala also recognize the theory of Karma and thought
paints. Gosala, however, followed a peculiar course in the
interpretation of the doctrine. According to him the Buddhists
or their Bhiksus were of the type of blue-class as there were
amongst them preachers of ease who favored the ways of
comfort. The Nigganthas were regarded as being of the type of
red-class as they had renounced the comfort. They were,
however, regarded as inferior to Ajivika in adhering to the
loin-cloth. He classified his lay adherents as of the type of
yellow-paint and his staunch adherents as of the white-type."

Buddhism also classified Karma in terms of colours
black, white, mixed black and white and not black and white
It does not seem to accept Karma as a subtle form of mattet of
minute particles. The Yoga school has adopted the same
classification. Dasgupta suggests that the idea of black and

the Jaina view.!5

colotJl?:ngm tdhoes not propound that the soul itself bc‘ct_mlf‘s
with the K:, -e Lesyas. The Lesyas are primarily assocliffgi
likened to thr:m tr]n atter whose reflection on the sou_l may j
Wwhite crystal Irle ‘ection f)f a coloured flower or object O'If )

rystal. It is Interesting to mention that the Thcosophlb“

have also
thought-ac:-l _tl}eory of coloration related to passjons an
1vities. They say that there are thre€ mortd

W
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) the threc [
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podies: the physical, the astral anq e menta]
developmem of. the astral body (siksma i .-The

in different pe R fe A differs
enormously n persons; it is this b
the experience - plf:.asure and pain, which s thrown ;
sction by passion, desire and emotion, and in which r6sidel?;0
centres of our sense organs of sight, hearing, taste, smell 4 3
touch. If the passion, desire and emotion are low, sensua] agd
animal, then its matter is coarse, its vibrations are
consequently and comparatively slow, and its colours are dark
and unattractive-brown, dark red and green and their
combinations, lit from time to time with flashes of scarlet. The
meaning of colours on the astral bodies, the pictures of which
are said to have been drawn by an artist, to the descriptions
given by clairvoyant investigators, has been explained thus:
brown-red indicates sensuality and greed; grey-green
indicates deceit and cunning; brown indicates selfishness:
scarlet on left of head indicates anger: yellow round the head
indicates intelligence; grey-blue above the head indicates
primitive religious feeling . . .; touches of deep rose colour
indicate beginning of love. As evolution goes on, the matter
becomes finer and the colours clearer, purer and more
brilliant. . . In a developed astral body, green indicates
sympathy and adaptability; rose indicates love; blue indicates
religious feeling; yellow indicates intelligence; violet above

head indicates spirituality.!®

It is possible to interpret the Lesya theory in terms 2
modern psychology, especially of parapsychology. The bhava
Lesya has a psychological significance. It is an aura cregteci
round the soul due to psychic effects and yoga. It 18 depen e?e
Upon the activity of the mind. The six primary colours d]d
effects of the Karmic influx arising out of mental Stit':] z:re
events. Every psychosis brings some after-eflects : t roper
both physical and psychic. It is possible O show gxlijst and
analysis and investigation, that psychic phienemEte
are detectable. 17
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In passing, I may mention that some scholars have opip.
that Mahavira borrowed this doctrine of Lesya from Goszjz
There is no substance in this view. The Karma doctrine is z-
integral part of Jainism; it has been developed by the Jainas oz
a scientific basis and forms the very backbone of Lesva. Itisz
question of inheritance of common idea current in the

$ramana schools.




CHAPTER 9

THE SEVEN PRINCIPLES (TATTVA)
(KARMA THEORY CONTINUED)

In his poem entitled ‘Starting from Paumanok’ Walt

Whitman, the great American poet says:
‘Was somebody asking me to Se€ the soul?
See, your own shape and countenance,

persons, substances, beasts. The trees,
the running rivers, the rocks and sands.’

He seems to accept the theory of Karma due to which an
individual soul might take its birth in various states of
existence. The Karma doctrine is a fundamental part of Jaina
philosophy, as it appears to be of most other religions; but
nowhere, if our sources and their knowledge arc
comprehensive enough, has the physical nature of the Karman
been asserted with such stress as in Jainism. The doctrine has

bccn' developed with a minuteness iIn detail, careful
classification and precision in statements. The conceptior has
thodical

bmecg most realistic and does credit to the most m¢
co(:nern Sys.tem.l These details can be seen in the voluminous
o ;gsshanes on the ‘Dhavala’ and the ‘Jayadhavald’, which
summarised in the ‘G I enerad to N
i ‘ ommatasar: rred [
earlier chapters. mmatasara’ rele
o Jamnd

It is ne :
cessary to remember that according 0
lasting:

Metaphysi
si : |
uncrer;tgd Csa,n:]h(? Universe is divided into two ever
' independent categories of substances: Jiva
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the soul) and Ajiva (non-soul). The link betw
D__Soul is Karma. Mention has already
noaracteristics of the soul and how it beco
ftll]c cubtle refined particles of Karmic mat

cinds of Karmas have been the subject-m

1.
Geven Principles

Umasvami has d-efu‘led Right Faith as firm belief in the
{rue nature of the principles.? Right faith arises from innate
disposition or by acquisition of knowledge.

1) The soul, 2) the non-soul, 3) influx, 4) bondage, 5)

stoppage. 6) gradual shedding and 7) liberation constitute the
seven principles or realities.’

Aérava or Inflow of Karma

[n view of the previous discussion of the real
characteristics of the first two principles viz., the soul and the
npon-soul, we may proceed to discuss the third principle of
Aérava or inflow of the Karmas into the soul. Asrava is that
process through which the Kannf'c matter enters the soul.
Etymologically, the word Aérava in Jaina philosophy means
the influx of the matter into the soul, though the Buddhists use
its corresponding word in Pali ‘Asava’ as bpmg Synonymous
with ‘kle$a’ meaning sin, passion, depravity or cor.mcl;uon(i
Aérava results from the activities of the body. mm.nca‘ré :
speech. The Jaina usage is nearer t'he etymological meanng
the term and obviously more original. —

Asrava is of two TYpes: Bl.]aVéérava ar}f acrt?vi'[ies. the
While the former is concerned wit i
latter is concerned with the influx ot -
The causes of the former arc the activities O
like impure attachments. This may
water into a boat through a hole when Ih:‘:h B
water. Dravyasrava is the matter whic - the soul-
impure thought-activities and 15
The Bhavaérava is classified 10!

€en the soy] and
en made of the
Mes entangled ipto
ter. The natyre and
atter of the Chapter
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(delusion), avirati (lack of contr.ol), pramada (inadyey
yoga (activity) and kasaya (passions).4 Cce),
Each of these Bhavasravas has its own sub-djy;.
s of five kinds: ekanta, viparita, vinaya, g, r;rf)ns,
N Sina. Ekanta Mithyatva is that kind of false belf
is cherished as tru€ without either verifying it with others
without examining 1ts correctness. Beliefs are accepted as try,
because they arc current in the family or society. The secong
kind of Mithyatva is that belief which is either perverse or
accepted as true along with similar other beliefs. Persisting in
the belief even after knowing it to be false is Vinaya
Mithyatva. Where the mind becomes indecisive about the
truth or otherwise of a belief, or, where a person loses faith in
the correctness of a tenet, W€ have a case of Samsaya
Mithyatva. The last kind of Bhavasrava Karma is due to want
of knowledge or absence of faith. One who suffers from this
infirmity does not use his reason or is incapable of forming any

definite idea.

Avirati (lack of control) is
(injury), anrta (falsehood), caurya
(incontinence) and parigrahankha (desi
not needed). These five Aviratis are €q

vowlessness.

Pramada or inadvertence is also of five Kinds: Vikatha 1
reprehensible talk about any individual, state, organizatiom
king, women, etc. Kasaya is of four kinds: anger, pride, decet!
and greed. Indriya or the five senses are liable to comm!
inadvertent acts of various kinds. Nidra or slecp. where ! D
unnatural may be the source of careless mistakes. Raga 1° e
fifth kind of pramada; it is the result of attachment to difterent
worldly objects.

. Yoga refers to activities of the body, mind and spbchfh
I‘Zhlgh are of various kinds like true, untrue and !“'*\',c:;
l6EH0Y D ma? are mild, intense or great. Nfem“s’

e 1n previous chapter of No-kasayas:

Mithyatva 1

also of five kinds: himsa

(stealing), abrahmd -
re to possess which 18

uated with ayratas of
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undakundacarya has referred o ;
nflow of Karmas in Cha]_)tcr V of his ‘S;;
helicl, vowlessness, passions and the vibratory aeqiyig
(he Causes of influx of Karmic matter Whici activities are
qulities of the s‘oul. These mental conditiong Obscure.thc
pegin to operate in a person who has neither ﬁr:;“S passions
nor belief. lnﬂpx commences with impure or wron tft:Ochdge
speech activitics. Passions form the impelling fogr ought or
they are controlled by right belief, knowledge and zzidul?:::ss

pandha or Bondage

N How does lh(? 1f1ﬂ0w of Karma bind the soul? The process
is illustrated by giving the example of a person who has full

smeared his body with oil and stands out in the open wherz
there is wind. It is natural that particles of dust should stick to
the body of such a person. Similarly when a soul is rendered
weak by various kinds of thought-activities, it gives room for
the particles of Karmic matter to enter. It is the invariable

=

dentical Causes of
Mmayasara’ - Wrong

process that the Bhavasravas or the thought activities are the

direct and proximate causes of Dravyasravas or influx of
matter. The conscious state by which Karma is bound with the
soul is called the Bhavabandha while the interpenetration of
the Pradeéas of Karma and the soul is Dravyabandha.®

It is the conscious state of mind that binds the Karma with
the soul when the latter 18 excited by any of the causes like
passion or aversion, mentioned above. Bandha is also of tWo
kinds: Bhava-bandha and Dravya-bandha. Bhava-bandha 18
alliance of the soul with the mental activities whi‘ch are tt}e
result of excitement, passion, Wrong belief, etc. It is §tated m
the ‘Vardhamana Purana’ that modification of conscnou.s?lc:f
consisting of attachment OT aversion by which the Kar'mf;1 ,:1:
tied to the soul is known as Bhﬁva—bandha? Dra%:u—b::;:c sou‘l
that bondage which results from the union between the s

dha implies
" ' ter. Baﬂdhd imf
and the interpenetrated Karmic 12 existing 10 many

necessarily the assimilation of m?tt;f sifferences it the
Pr account © :
adefas by the soul ar the Karmic molecules enter an

vibrations in the soul-activity,

-\
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and stay with the Prade$a nl'|\

scome one he soul, 7y
::: ;t)tllllllta qumbers every moment, to cach sou) ¢ Vi Comg

Umasvami first states that wrong belief, nop abg;
passions and activities are lhc. causcs'o-l"bfmdagc. ACC?lrdi
1o him, bondage takes plaf:c whcp the individual sejf “Clua,ng
by passions, attracts puftlcles of {natter which are fj; o tufd
into Karma.® Commenting on this verse, Pijyapada Statcr']
Just as the digestive fire of the stomach (the gastric flyjq (:
juice) absorbs food suitable to it, so also the self altra{;t:
Karmas of duration and fruition corresponding to the ij'em.
mild or moderate nature of the passions. Owing to the potenc}j
of wrong faith, etc., the self, possessed of incessant activity iy
all states, attracts subtle matter of infinite space-points
pervading the same space-points occupied by the self, capable
of turning into Karmic matter, which then is combined by
interpenetration with the space-points of the self. This is
bondage. Just as the mixing of several juices of barley, flowers
and fruits in a vessel produces intoxicating liquor, so also,
matter present co-extensive with the self becomes
transformed into Karmic matter owing to the presence of
activities and passions’.!?

The bondage of Karma is of four kinds according to its
prakrti (nature or type), sthiti (duration) anubhaga (intensity)
and Pradesa (mass or quantity of space-points).'! Mention has
bfaen made of the fact that there are eight kinds of Karmas like
Ifidnavaraniya, Dar$anavaraniya, etc., and that they arc
responsible for obscuring the four qualities of the soul and for
determining the four conditions of life, including creation ©
g:tsl:f;:]::'t }I:iaturally., therefore,. there must be diffcrci:rwc in‘ [h-tl‘
corolla C?Ch kind of the eight Karmas. It must follow a8+

ry that the bondage must be of various nature.

The second : . . thiti Of
diration ofe;):h O‘Easr;‘;th)’ Igf bondage pertains to thf bth;i;iiﬂt'
must be co-extensjye wit;rg:aS. The.durat.lon of the b-ml[wc‘.

e duration of the Karma I'>*"

The duration ; |
off. m;?:l(;ntl‘s dependent upon the time taken for sheddiné I
ation of the bondage and its intensity depend upo”

C”CQ
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ity of the passion. The stronger the .
W& “t:\::\:tﬁc length of duration and rl(n[.:ﬁ;l;n‘:‘ld . U
$‘_‘\ﬂ.\ h\'.q i« so with regard to the inauspicious the bondagc_
WA OR o Karmas. the i Spetous Karmas, in the
s of auspie ous .um.t\t. ( l}, mtcn‘s:.ty of the fruition ig less
- groater s the depth ot an nauspicious Karma, the grcatcr.
- uiering, way h‘u tor years beyond conception. The
:g;zaii\‘“ ¢ measured - terms of sdgaropama years. The
it length may §c@ any unit of a muhiirta (48 minutes)
phe gradation of intensity falls into four groups. If the intensit);
of the fruition of an auspicious Karma is great, the enjoyment
i also gﬁ‘al.

While discussing the nature of bondage, mention has
heon made of anubhaga (intensity). The results of the Karmas,
wiering in the case of inauspicious Karmas and enjoyment in
dhe case of the auspicious ones, may be mild, great or intense.
This depends upon the passions and activities which produce
she Karmas. Diversity in the bondage is the direct result of the
degree in depth of the operation of the Karma. Anubhaga is
~onceived as divisible into infinite number of indivisible parts
which cannot be further divided. Each one of such indivisible
parts is called indivisible unit avibhaga-pariccheda. Even the
sngle atom of an aggregate of Karmic matter (Karma-
skandha) possessed of the least intensity has an infinite
aumber of such infinite units.!?

The fourth type of bondage is Pradesa or the quantity of
space-points that the Karmas interpenetrate. Since bondage
results in the existence of the soul and Karma in unison, we
speak of Pradesa. When there is an incessant influx of lfiarma
into the soul, the latter attracts the matter which occupscs the
space of the soul. Since the extent of bondage 18 “"“.h
reference to the space occupied in the soul, the b‘,’“‘if"gﬁ-t‘s
t":illed Pradesa-bandha. The space in the universe 18 filled \Tlof
Karmic matter and the soul attracts only suf:h uu.mbelThe
Particles as are wafted into by the activity of pjdssu:més .
Quantity of matter attracted may be of eight malf LA
there are ejght types of Karmas.

q.
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Sarvara or Stoppage of Influx \

Sarivara or stoppage of the influx of ney Ka
first significant step in the process of liberatjoy " IS 15 the
from Karma. Samvara is the opposite of Agrava: jt ; the o,
as it prevents the entry of Karma into the sou]. Umasig Cally
given a precise definition: ‘Obstruction or stoppage Ofin?] h{is
Sarnvara’.!3 It is the harbinger of spiritual dcvelopmemu.x s
closes the entry for new Karmas. tha

Just as Aérava is of two kinds, viz., Bhavasrava 4,
Dravyasérava, there are also corresponding Kinds of sariar,
Bhavasammvara and dravyasamvara.'*  Freedom from
attachment and aversion stops the influx. Bhavasarhvara cay
be brought about by various means. Since the activities of the
body, mind and speech as also the passions are the causes of
the influx of Karmas, Samvara can be achieved only by
controlling them. There are accordingly many varieties of
Bhava-sarmvara: vrata (vow), samiti (carefulness), gupti
(restraint), dharma (observances), anupreksa (reflection),
parisahajaya (conquest over troubles) and caritra (right

conduct).

Continuing the earlier simile, if the entry of water into a
boat through a hole is to be stopped, the hole must be plugged.
If the wind is blowing in through the window, the window
must be closed. This is the common-sense remedy. The s?.mf
principle applies to stoppage of influx of new Karmas. If the
influx is to be stopped, the activities which cause it must be
stopped. If the passions are the cause, they must be sudeEQ:
Many of the Karmas are due to wrong belief. When a per_b‘(‘“ "
in a state of delusion or in the grip of a passion, he will ll‘t:;
know what is good for the soul. He becomes deeply involVve
in attachments of the world and afflicted with I
various kinds.

_This kind of involvement or bondage can be stop
purifying the mind, body and speech which give rise 104"
activities leading to influx of Karmas. Similarly the passion®
must be subdued by right belief and self-restraint.

iiseries ©

pcd h.""

rious
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It therefore follows that the me
stoppage have to be sought lhroughm:;.(lr Sathvary o
activities and conquest of passions thy b: Cradication of
Karmas- The ﬁve: VOWS or Vratas ar cmg lhc influx of
trumj"ulxlt:ss, abstinence from stealin ' ‘nuln~vinlcncc'
abstinence from too much accumulation gf w%hbucy and
These five rules of conduct are called pa ﬁcaglorl(-”y objects,
ethics. The observance of these vows will PutlaaZtg]p[:UddhiSt

0 many

of the evil propensities of the five senses and check the rise of
rse o

passions.

Sfamms are of five klnds.. They enjoin carefulness and
restra.mt on conducF and behavnour. [rya-samiti consists in the
exercise of care while walking. It requires the use of only that
path which is trodden by men and beasts. The use must be ina
manner as not to cause any harm or injury to any creature like
ants or insects. Bhasa-samiti requires exercise of carefulness
in talk. The speech should be gentle, useful and beneficial.
Harshness, rudeness, satire, bitterness, etc. ought to be
eliminated from our talk with others. Esana-samiti requires
observance of care in receiving alms so as not to contravene
other rules of conduct. Adana-niksepa requires exercise of
care in receiving and keeping things necessary for religious
exercises after examination of the place on which they are to
be kept. The last one is Utsarga-samiti. It requires one to be
careful in the choice of a place for answering the calls of
nature or throwing out other discharges in. One ought 10
choose an unfrequented place free from insects, €tC:

The Guptis are restraints relating to activiti
mind and speech. One has 1O be care N e gupli
otherwise moving the body. That is Kaya-gupth a‘g,lgsrio
requires the exercise of restraint over the to"gue“(im 'lllahurt
be restrained in speech $0 a8 pot to utter words WhE wllncnlal
others. The third one is Mano-Gupti which require>
restraint. One should not allow the mind t0 W27
subjects which are harmful or Ut
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Dharma i$ religion requiring obsem
-

duct. They are necessarily qualifieq |, Vittyy
distinguish them from what j Y the 1

rules of con

uttama (o : _ '
understood. It brings out the superior nature of Iheser ine,
They are: Virtye,

|. Uttama Ksama or supreme forgiveness,

» Uttama Mardava or supreme humility,

3 Uttam Arjava or supreme straight-forwardness
4. Uttama Satya or supreme truthfulness,

5 Uttama Sauca or supreme purity or cleanliness,
6. Uttama Sariyama or supreme restraint,

7

8

9

_Uttama Tapa or supreme penance,
. Uttama Tyaga or supreme abandonment,
Uttama Akificanya or supreme possessionlessness

and

10. Uttama Brahmacarya or excellent celibacy.

These are the ten rules of conduct which are intended to
bring about purity of mind, cultivation of restraints and
development of spiritual outlook. Each of the virtues has to be
cherished and observed to the maximum extent in thought and
conduct. It may be further mentioned that supreme penance is
of two kinds: either internal or external. External penanc¢
relates to fasting, control of diet sitting 0T lying down in
solitary places and practising other bodily austerities. [nternal

penance consists of repentance, reverence, study of
scriptures, relinquishment of worldly objects and thoughts:
rtance,

and meditation. Since the ten virtues are of great impo0
they will be dealt with later in full detail.

Anitx:nupreksa’or reflections are of twelve kind;r rlej
transyit Sup-.re.l‘(sa is the reflection that all things in the wqu aan
give tory, (i) ASarananupreksa is reflection that nothing cue
knowled l:;S ;’E:fuge an?l peace in the world eXCePt :;a[
the o g; of the self; (iii) Sarhsaranupreksa 1s reflection -
ycles of worldly existence are endless; (i
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katvﬁnuprek.sa is reflection that the man —

orld and 18 ti}c architect of hig i9
Anyatvinupreksa is reflection that the souf js g

on-self or body; (vi) ASucitvanupreksa js ;?ﬂd;ffg:mnr fre,
jiings mwcept the: purs: soul are unichean i the oA
Agravénupreksa is reflection about the influx ¢ F‘ﬁ;( :mrtd;. fuiii
Samvarﬁnupreksa is reflection about the me; ) dfrﬁaa;. f it}
the influx of Karmas; (ix) Nirjaranupreksa is re g;.f- '%T_ri'{::g{-.";g‘
the means of getting release from the Karmas ;_t;’tafq-i;
already accumulated; (x) Lokanupreksa is reﬂec.tir;n ;;:—,m‘?

all alone i s
I's 0w
Wn o fortune: (., ;

L1

real naturz:: of the u_niverse and the substances that compﬁg;f
(xi) Bodhidurlabhanupreksa is reflection on the difficalty =
getting enligbtenment in the world about the I;TM r
Liberation; (xii) Dharmanupreksa is reflection on the nature of
true religion and its essential principles.

Parisaha-jaya is exerting to get victory over twenty-two
kinds of troubles. (1) Ksudha is victory over the pa]_:Lg_‘i of
hunger; (2) Pipasa is victory over the troubles of thirst; (7]
§ita is victory over the troubles and effects of cold; (4) Usnais
victory over the troubles of heat; (5) Darmsamasaka is viCtory
over the troubles of bites of mosquitoes, bugs, etc.: (6}
Nagnya is victory over the feelings of shame arising as 2 result
of nakedness; (7) Arati 1s victory over the feeling of dislike or
dissatisfaction: (8) Striis victory over the mental disturbances
at the sight of women Of their movements; (9) Carya is victory
over the feelings of fatigue and distress dug 10 wandering o8
foot: (10) Nisadya is victory Over the desire to move o the
fixed place of meditation OT the inconvenient pains 3=
thereby; (11) Sayya is victory over hardships m:ff f‘; ,';
result of sleeping on bare ground 0T absence L?t a4 »;-\J .
Akrosa is victory over feelings of anger that may be ca™
the behavior of others; (13) Badha 1s VICIOLY B/~ o s (14
caused by the disturbances or ill-trea g
Yacana is conquest of the desire 10 beg t?.r du. isfaction
when badly needed; (15) Alabhais victory OV croa1 " )
of troubles due to failure to g€t alms; (16) Rog
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over the pains of ﬂul'l'cl’illl;{ }3"'“”‘3" by a discanc: (17) 1
conquest over pain and 'sul fering caused by pricking o :na A
shrubs; (18 Mala is conquest over the 'f-:r:l,'n,mk
dissatisfaction or disgust due to dirt or uncleanlineys :{
own body; (9) Satkar 18 victory over the desire for ,,,,;T:-
respect and culogy; (20) Prajfia is conquest over r;untf‘;u;fé
knowledge or learning; (21) Ajfiana is victory over the e .
of despair and shame on account of one’s own ignnrancc;\‘an‘;
(22) Adaréana is conquest over despair and sadness arjgip,
out of one’s failure to realise one’s own ideal after leading ,
life of piety and observance of austerities. These are ;ch:,.
twenty-two kinds of troubles or hardships which one mus:
conquer in order to maintain equanimity of mind and save
oneself from the effects of pain and sadness due to various
situations and matters of everyday life.

The seventh means of Bhava-sarhvara is right conduct
(Caritra) which is of five kinds: (1) Samayika is equanimity
resulting from self-absorption and observance of the five
vows; (2) Chedopasthapana is recovery of equanimity of
conduct after repenting for lapses arising out of negligence
and inadvertence; (3) Parihara-vi$uddhi is purity obtained
from non-injury to living beings; (4) Stiksma-samparaya s
conduct free from all passions except that of greed: (3)
Yathakhvata is conduct which is free from all passions which
have been subdued. It is present in beings who are in the 111
to 14th stages of development.!?

It is clear from what has been stated above that stoppase
res.ults when there is spiritual development from various
fr(:i?st;i It is the activities and passions that Iﬂ.!d-h[:
Stoppaggen:)trmgﬁ—’r—h:lr ‘cessatlon naturall.y.l.euds IUH}"I‘:‘-‘;&._\-[
et v el sti:)\fa rava. A chf:ck on uctwmc‘?s m‘ul‘».t l
; stop the influx of Karmic matter, that1s: r
In Dravya-samvara.

The root-cause of all evil is wrong belief and th

assi .
gf ss.lglrfl.s Whlc.h lead to endless mundane existence, &
restraint. They hinder higher stages of sp

Y
"

]

esulls

¢ rise of
nd lack
iritual
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‘k\,dapmel}t. Stoppage 1s brought about by ¢
ﬁﬁmiﬁ of body, mlfu? ‘and speech. One oy hOtntrol of the
one:wlf in normal ac.tw‘ltws like walking, eatii tq r.egulate
geeping s0 a8 10 avoid injury to minute Organisi sitting and
ad meticulous ‘pracnce of the ten virtues or dutiisA e
inner CONSCIOUSNESS of purity of thought and ac:-l“’akens
various tYPes of reflections discussed above are hlclyn" The
rivating mental and spiritual qualities of the hi°he:tptu(li in
They open the vast vistas of real knowledge aboutc:[he seohf e;
the transitory nature of the material world. They clear ?}r:u
Jelusions and free us from attachments of all kinds, personal
snd matenal. Contemplation over the miseries of mundane
existence enables us to distinguish the real from the unreal. In
this transient world, the ten virtues alone stand out as our real
guides and philosophers. To reflect on the self as separate
f-om the body convinces us that the latter is only a receptacle
of impurities. Constant devotion to religion and the practice of

rules enjoined by it can create a barricade against the new

Karmas. Afflictions ought to be endured to make us
ho face different kinds of

unshakable in our faith. Those W
afflictions with equanimity will not swerve from the paths of
truth and ahimsa. In order to stop the influx of fresh Karmas,
observance of external and internal austerities is essential.
Expiation, contemplation, pious services to the asceti.cs and
the members of the four-fold community, study of scriptures
and renunciation are all the means of acquiring internal purity-

Nirjara

~ When the influx of new Karma
discussed above, a question nature
happens to Karmas which have alread
soul? The process by which the Karmas arc maf
Called Nirjara. In one sense it 1S destruction © ace after
When the disappearance Of Karmic matter P

the fruits of the Karmas are enjoyed OF 2
Dlace what is called Bhava-Nirjard: it ™%

1y arises as !
y inﬁltrated In
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ce also. The destruction of Karmic o =
known as Dravya-Nirjara. Nirjara is therefore Of?::cr .
The fruition of Karmas is either involy ’ "
al-3 = Ntar
deliberate efforts (Sakama or Akama). Certai . "
beings in the four states of existence fall off aﬂeKarrnas :
suffered Of enjoyed for the period of their dr 'lhb{'.y "
maturity. Dissociation by conquest through eaniounrdtmn :
own efforts 18 of the second kind.
Umasvami has stated tha.t dissociation of Karmas
place by penance Of austerity also.!” He has deg) e
Sarnvara and Nirjara together in some of the sutras Sinc:::h
same austerities, conquests, regulations and reh'gl'ol:
practices are both conducive to stoppage and to release s rh:
case may be. Ascetics and spiritually developed human Einn;
practice various kinds of austerities and religious pl'actic:5
which result in the disappearance of the Karmas even befor:
their fruits are enjoyed. Since Nirjara takes place without the
enjoyment of their fruits, it is called avipaka-Nirjara. Fron
another point of view, when the Karmas are made to fall away
by exertion and penances, the Nirjara is called sakama or
intentional Nirjara. Some Karmas have their period of
maturity or enjoyment fixed. After the lapse of the period
when the Karmas are enjoyed or suffered, they disappear ¢!
their own accord. This is called savipaka Nirjara.
he Karmas have fallen off
Kundakunda Acry®
144 to 146 of the
who has practiced?
for the puriﬁcutlt‘“
of his Karms*

‘hQ
A pcl'sun wi
futilty
edge

penan

1

The soul regains its purity aftert
either due to enjoyment Or destruction.
has dealt with this subject in verses
Pancastikaya. According to him, a person
number of austerities and observed rules
of his activities, will be able to shed away many
The austerities are both internal and external.
understands the real nature of the self and the
attachment to objects of the world, will have ight know!
and thereby acquire the ability to destroy the Karmas ==
his purity of thought and action. He alone will be able 1 u
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away his Karmas wWho on account of hjg
. ontemplates on the self with full concentrag
Kundakunda has emphasised the im
pelief in shedding of Karmas.'® Right
qwareness of the transistorizes of the worldly obj
the operation of passions and does not create erjlfcts, checks
by way of new attachments. The activities of thou ﬁ?glements
erson would be pure and will not tend to forge nge %f such a
of Karmas. Right belief connotes and means a rightwo tfl)ndage
the soul. There is a firm conviction about the destru::lti\? ot
debilitating nature of the Karmas and hence the € z;nd
countered by the vibrations of righteousness born ofy ri ;i
belief. Such a person knows that both pain and pleasure E,e
due to bondage of bad or good Karmas. He is always on his
guard and ever conscious of his pure self. He realises that the
nature of his soul is pure knowledge and his true path is one or
liberation. A person who is not a right believer remains
ignorant, perverse and indecisive about the true nature of his
self. He therefore indulges in such thought-activities as relate
to mundane affairs. A right believer is content with his own
right knowledge which brings him peace and happiness. It is
only the wrong believer or an ignorant person that will indulge
in sense-gratification and consequently in the accumulation of
material possessions which feed his passions. A right be}iever
is free from seven kinds of fear: fear of life, of the next life, of
helplessness, of losing what he possesses, of pain., of ‘aCCld.Cnt
and of death. A right believer i always steadfast1n his beliefs

and firm in his convictions.

The force which right beli
attachment generates, becomes the
shedding of Karmas. The pursuit of self—al_)S_OF P s
shedding Karmas by thoughts (Bhﬁ_\’a’ﬂngam) u
results Karmic shedding (DIaVya'Nirjara)'

right know]
ion. cdge
portance of i

. ght

ef, right knowledge and non-
cause of premature
tion results 10
m which

Moksa or Liberation ¢ liberation- T

A inciple © ot
The seventh principle 18 the princiP lete annihilation

soul becomes liberated when there
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all Karmas as & result of the absence of the cauge oy,
Ond,
B

and the shedding away of Karmas from the soul e
discussing the Karma theory, it has been noted th ll‘u;“.(h”“
eight kinds of Karmas: four Ghati Karmas and foy, /{ﬂ; e
Karmas. The destruction of the four Ghéti Karmpg, E-hfn
Jfianavaraniya, Dar§anavaraniya, Mohaniya and /\nta};f,’“
results in Bhava-moksa of the soul. The destruction of thc.fj:l:
Aghati Karmas takes place when a being is in the last stage (¢
development known as yogi. There is perfect liberation whe,
there is destruction of all the Karmas in their entirety.

According to the Jaina thinkers, the whole universe
comprises of Jiva and Ajiva. The soul is pure and perfect with
infinite knowledge, bliss. etc., but from beginning-less time, it
has already been in association with the Karma. The bondage
between the soul and Karma which is a kind of subtle and fine
matter is brought about by the activities of the body, mind and
speech. Due to these activities and passions, the soul gets
bound with different kinds of Karmas, becomes responsible
for different states of its existence and suffers endless births
and deaths. The soul is master of its own destiny. The causes
of entanglement of Karmas and means of getting liberated
have been laid down with scientific accuracy.

The attainment of complete freedom from Karmd by [h?
s.m.:l is liberation or Moksa. Since Moksa is the goal of every
living being, the subject will be discussed later in & separate
chapter.



CHAPTER 10

THE NINE PADARTHAS
OR FUNDAMENTAL TRUTH

“_____———_\\

The key-note of Jaina metaphysics consists iy its
emphasis that the universe is reality comprising the ry,
substances Jiva and Ajiva, that is, the living beings and the
non-living beings or the matter. Ajiva is a comprehensive
substance which is subdivided into pudgala, dharma,
adharma, akasa and kala. The Jiva and the Ajiva together, as
already explained, form the basis of the seven principles. A
thorough understanding of the seven principles is the
prerequisite of Right Knowledge and Right Faith. Since the
soul is associated with Karma from times immemorim".
knowledge of the real Self, of the processes of liberation anc
of the nature of the ultimate goal to be realised ©
indispensable for a successful living leading to liberatot
Many souls migrate from one life to another because of the

. ' N . \ f I\.'h
erroneous identification of the soul with the non-soul “hlhl
; . with the
generates numerous illusory attachments Wil
surrounding objects and persons. hip
kinsi!

A person deluded by wrong knowledge claims redl
with all material objects and becomes oblivious © xh‘c‘ o
nature of his self. The pure qualities of his 3“”',h“,([wr
obscured. The process of the inflow or influx of Karmt n‘l'ef[ .
into the soul and its bondage has been disctlsscd, ufld.tllqin
scheme of Seven Principles in Jaina philosophy- I BRI
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ond Punya (n_'lcnl) are added to the seven Principles, we have
the nin¢ pPadarthas.

Thus it haf. been stated by Kundakunda that Jiva, Ajiva
punya, Papa, ASrava, Samvarg, Nirjara, Bandha and Mbkg;;
arc the nine Padarthas.! It is difficult to find a prccige
cquivalem for the word Padartha, though Mrs. Stevenson has

designated the nine Padarthas as “The Nine Categories of
Fundamental Truths’.2

While dealing with the seven principles, reference has
been made to auspicious and inauspicious thought as the
originators of Karma. Punya and Papa are the two kinds of
Karmas which are generated by good and bad thoughts
respectively. Punya results from activities of such thoughts as
are good, or occasioned by a happy state of mind. Pépa results
from activities which are caused by delusions of different
kinds, anger and hatred. They are respectively the causes of
auspicious or inauspicious Karmas. Punya is the result of
auspicious thoughts of the mind while Papa is the result of the
inauspicious thoughts: both the kinds of thoughts, being
pudgala in nature, assume the form of Karmas. The fruits of
these Karmas which flow into the soul are experienced
through the senses or the life as pleasure or pain. Even though
the soul has no form, due to the viscosity and dryness of the
Karmas, the Papa and Punya get absorbed into the Karmic
matter binding the soul. That is how the new bondage of
auspicious and inauspicious Karmas takes place.’

Since every kind of Karma is of two kinds viz. Bhava

Karma and Dravya Karma, Punya and Papa Karmas are also
of two kinds.

The influx of Punya Karma takes place when the thought
activities are actuated by love, compassion and purity. On¢
“ho has devotion towards the Arhats, the Siddhas and the
Saints ang respect the teachers, will have the proper kind of

a : ‘. 4 » \vh()
tection or love. That man can be called compassiondt¢
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\thy for the thirsty, the hungry, the affjj,
miserable. §uch thought activities result in Pupy, Cd ang i
The causes of inauspicious Karmas are g,
disturbances of the mind by anger, pride, inl'utuutli :h ¢
grccd. That person who has a cunning face, indu[(,-" g
sensuality and speaking ill of others or scundulisingi':ﬁ In
incurs Papa. Hence on account of indulgence ip Scﬁ:f"
pleasures, distressed and angry state of mind ang Wicm
propensitics, three kinds of Lesyas of the bad type are formeg
In common with all other religions which recognise Ihc;
theory of merit (Punya) and demerit (Papa), the ethicy
doctrines of Jainism have laid down that thoughts and actions
which are conducive to the well-being of others or of oneself
are meritorious and that those which are transgressions of the
prescribed code result in demerit or Papa.
defined as that which purifies the soul or
fication. It is Karma (pudgala) in nature;
piness in the material world, it
n spiritual progress. It is the
t in the formation of
nd development of
like wealth,
a that trains

fecls sympt

Punya has been
tends towards its puri
its fruits being pleasure and hap
is also a helpful means to attai
righteous thoughts and deeds that assis
right faith, cultivation of self-restraint a
inner power. Most of the worldly possessions
power and health are the fruits of Punya. It is Puny

the mind to conform to religion.

' The observance of the five vows, austerities and other
religious practices leads to auspicious thoughts (bhava Pun}-'ﬂ)‘
and auspicious deeds (dravya Punya). Various kinds !
charities are recognised as beiné conducive 0 merit.
:z;f;r_?a?;e of C}_'arity is a part of daily duties enjoined _‘(.,1-1 ‘ﬂ
amsmgese(r' Dana, gift or charity of food, mcdlulﬂ‘é-
books. WhﬂeuPa!(arana) and shelter is enjoine o]
a pure body ai];mg charity, the donor must have a pu' L
fitness of the d pure speech. He must take int0 af:COU" ot
onee for receiving the charity. His attitu errnﬂil;d

rom ill-ws . )
ill-will, dejection and condescension: His
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holl]d b(i_‘, joyful and fTCc from desire f ljj
Accessories refer to articles like clothes gf worldly rewarqs
and peacock bunches to ascetics, Apari }r .OWIS to mendicamg
charitys there_ arc other charities like o thc_f“m kinds of
giving protection to the helpless etc. § ;"“.Pafl-lng learning,
attached t0 expenditure of one’s wﬂalthpf:al.sggniﬁcancc is
idols of Jinas, construction of temples dis;-gm-ng in charity
books to the deserving, alms to the,me Lution of sacred
orders and to the laity. mbers of religious

Nine kinds of Punya are mentione .
viz. food (giving of food), drink (givingdo?imz:lt (S)ltl;‘]lla Kumar
shelter, bedding, clothes, entertaining good thoughithlrsty],
speech, physical service to others and salutation 48’5 swe_:
preference in giving charity, and rendering Sel'\’ice's ispt::)ci)
given to the Jaina ascetics and to the followers of the ]ainz

faith.

Fruits of Punya are of various kinds: birth in higher states
of existence, birth in a respectable family, freedom from want,
posscssion of all kinds of wealth, sound body with beauty and
impressive personality, freedom from diseases of any kind
and birth that ensures spiritual progress.

Papa or demerit is that which brings misery Of
unhappiness to oneself as a result of one’s thought, speech or
action. All sentient beings feel the pain of their sins. There are
thirteen kinds of activity; sinning 1) for one’s interest, 2)
without personal interest, 3) by slaying, 4) through accident,
5) by an error of sight, 6) by lying 7) by taking what 18 1!
freely given, 8) by mere conceit, 9) through pride, 10) tbrou%h
bad treatment of one’s friends, 11) through .decel.t‘. il_l
through greed, and 13) actions referring 10 religious ‘htc.' In
addition to the aforesaid activities. thirst for h""k.m,hflg;i‘:'::
accumulating property, engaged I” protecting Wh! © f’fﬂ': and
by greed, enmity and hatred towards others, sensudty
Sl;fl:xual craze, engaging in _

aming and scandalizing others oo breach ©
etc., al%o attract inauspigious Karmas. Commlltmb bt




158 COMPENDIUM OF JAIN[g)y 1

any of the five vows, and acting um
0 the

result in sinful consequences. The duration of the i Passig
Karmas depends upon the intensity of the pas:' ing spi%zs
sins that obscure the qualities of the g0 IaOns. tis lhz
- ; - . nd
deformity of mind and body in the next life even Prodye,

IJ The first twelve kinds of activities are sejf.,
The thirteenth kind of activity has reference tq religione e
monk who controls himself for the benefit of hisgs :;uls life,
carefully to avoid harm to creatures, is gentle in hisu » Walk
careful in religious exercises, leads a chaste life *Peech,
himself against all evils, does not incur sin and acqui’reiuards
Karma as will be destroyed after sometime. -

Persons acquire merit (punya) if they abstain frop
undertakings and possessions, practice righteousness, are of
good character and morals; abstain from killing ang
committing of wicked actions causing pain to others. Monks
and other revered persons who observe all vows fall in this

category.

In everyday life, people love merit (Punya) because
brings in pleasure and worldly happiness; they hate dement
(Papa) because it is the cause of pain. Really speaking,
pleasure and worldly happiness is not welcome because every
moment of sense-gratification enhances our Craze for further
enjoyment. A gold fetter binds a person as much as an WOT‘
one. Similarly auspicious or inauspicious Karma arising 35“1
result of good or bad deeds binds the soul.6 From the T‘TJ\.
point of view, both merit and demerit lead the soul Int0 L“ﬂ‘["“
of births and rebirths, though they may bring abOUt_ q"t‘t‘eimd
states of birth or differing environments of happin™ -
misery. |

A wise right believer should therefore rc“‘u:lnc)’c
- accumulating Karmas of either kind and shou i

iberation of the soul by contemplating on Its l'c'd]_q”‘]i od and
he lower stages of spiritual development, the ™ and
fses would be easily attracted towards

Xplanalm

frot
ol

pleasur®”
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-_— towards performance of good deed
>eds to

d.,

Yet con )
Onesclf . the service of the saints, stud 5, engaging
Y of scriptures ang

,dopting an attitude of introspection, repenti

s will gradually prepare the minl?ig for wrong acts

advancement. A seeker after liberation should kar Spiritual

good and bad deeds produce Karmas that bin(?ow that both

should therefore cultivate an attitude of d etaChmetnhtewsf?]:]l; he
ith right

knowledge and faith, and free himself from the operati
1on of

KarmaS.
The importance of clear knowledge of the true teachi
ng

of the mqe fmsiamental truths lies in the fact that it paves the
way for liberation. A spontaneous comprehension of the tru

nature of the soul and the damage that both merit and demer;
do to it will wean the individual from their influences and turn
attention towards higher considerations of the self. A firm
conviction in this law of cause and effect will assist the
individual in subduing all passions like love, hatred, delusion,
pride, etc. Right knowledge depends upon devotion to these
truths. Wrong O perverted knowledge and belief lead to
wrong paths which are far away from the path of liberation.
These nine principles establish the undoubted responsibility
of the individual for what he is and what he is going t0 be.
Spiritual evolution 18 2 conscious and deliberate process and

has to be pursued with unstinted devotion.

Anyone pondering over the niné Pad

how important it is to know that the pure $0U

all the travails of transmigration duet

Karma and how by right knoW
the accumulation of new Karma
i ones by following the path of liberation
solve the riddles of life and point out !
itainment of perfection lies within each 11

€arn merit.

arthas will realise
lis subjected tO
hment with the
: prevcnt




CHAPTER 11

GUNASTHANAS OR FOURTEEN STAGES

IN THE SPIRITUAL EVOLUTION OF SQUL
N

‘The high goal of our great endeavor is spirityal
attainment, individual worth, at all cost to be sought
and at all cost pursued, to be won at all cost and at
all cost assured.’
i 1
- Robert Bridges.

Since the goal of all ethics and philosophy is to help an
individual to attain spiritual excellence or perfection, it is
essential to know what hinders him in realizing his ambition.
Every soul, pure and serene, becomes sullied by the influx and
assimilation of Karmas due to wrong belief, laxity of self-
control and activities of the mind, body and speech actuated
by passions. The energies thus generated render the soul
impure and subject it to all kinds of infirmities. The shackles of
Karma, whether of gold created by Punya or of iron created by
Papa can be broken not merely by purging the soul of its old
Karmas but also by stopping the inflow of new ones.

The moral and spiritual discipline prescribed by Jainism
involves a graduated course of training and has therefore to be
followed step by step. The sages have therefore divided the
Path which leads to salvation into fourteen stages, each of
Which represents a particular state of development, condipon
Or phase of the soul, arising from the quiescence, eliminatlop,
o Partial quiescence and partial elimination of certain

_QA -—
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i
energies of Karma, and the manifestation o h
tho

attributes which are held in check by tha:, i
fourteen Gunasthanas classify these actiyiy, g -
characteristics consistently with the graicllltnbmcs ahe
IT1 -

Olu

towards the goal. iy

The order of the Gunasthanas is Jog
chronological. The succession in which they ar eglti)al
with each individual, because relapses can thro iaSS differ,
down from the arduously attained height and cap thhe Jivag
partially annul the development achieved till ’th“'enolly o
becomes easily somprehensible, if we call to our miﬁdT:;:S
fact, thst remaining on one stage may last only a few minme:
so that in the morning one can be on a high level, sink dow
from it at noon, and climb up again in the evening. This is g
internal and spiritual process, not observed from outside, The
different possibilities of the succession of the Gunasthanas are
conditional upon the process which leads to the attainment of
the samyaktvas and upon the two ways, by which the method
of reduction of Karma can be brought about.?

The psychical condition of the soul due to the rising,
settling down, perishing, OT partly settling down and partly
perishing, of Karmic matter (udaya, upasama, ksaya,
ksayopasama) is called Gunasthana.® It is a matter of common
experience that we come across numerous 1iving beings which
belong to different stages of understanding due 10 ignorancé
(avidya). These states are due to the difference in state o
existence before the commencement of development. We e
often confronted with a situation where some souls are 'd“’f““
of the need to shed the Karmas while som¢ others, have T:
indistinct vision of the need. An awakening is crsate_d .Oni[;
when the soul becomes conscious 0f what is hinderins iin
advancement. There arc three things which hfl_v-ntmsity

1
subdued or eradicated: the mass of Karmas, me”ﬁ'ort (hal
and duration. It is the adequacy of spiritud

determines the subsidence of these aspect

and Moy
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The fourteen stages of spiritual evoluti :
numeratec} in verses 9 and 10 Jil::n haﬂvc been
Gommatasdra. They are: 1) Mithyary, " (4 Kinda ~of
gzsadana (downfall), 3) Misra (mixed), 4) Avirgiy g, 2
wow-less 1ight beliel), ) Deavirata  (pyriy e
pramatta-virata (imperfect vow) 7) Apramatta. v t‘vrowl, 6)
vow), 8 Apiurva-karana (new thought- ctivity) Elgd (pe‘rfcct
karana (advanged thought-activity), 10) Sflksm;:; S) Amv-_mi
(slightest delusion), 11) Upasanta Moha (subsided S'"llpéraya
12) Ksina Mo.ha. (delusionless), 13) Sayoga Kesa;l.sm'n),
(vibrating omniscient conqueror), 14) Ayoga Kevali 1( Jina
vibrating omniscient). These should be known as fourrtv:m_
spiritual stages in the order enumerated. After the Jast Staeen
the soul becomes liberated. The fourteen stages have beg:&
designated on the basis of the prominent thought activity at
each succeeding stage of evolution. We shall deal with each of
them in the same order.

1) Mithyatva (Delusion)

This is the stage when a soul is affected by wrong belief
due to the deluding or infatuating Karmas. It is the stage of
false belief or conviction. Such a person does not believe in
the right path. He does not believe in reality and the values of
truth and goodness. On the other hand, he sticks to wrong
beliefs, and the right beliefs are unpalatable to him. Such a
person will not believe in the seven principles. His beliefs are
one- sided, perverted, doubtful, false or indiscriminate. The
consciousness of the soul in this state is obsessed with

ignorance.

Jainism is based on reason and logic.
mental states, there is some belief or the
people who believe in wrong practices a ‘
creeds. When a soul is involved in such wrong beliels, th?
Person becomes perverted. The loss of faith is due to the
Iecurrence of the kasayas whose subsidence 1s gssentnal to fhe
Manifestation of the.insight. Truth has no meaning of Vu,l]u-b I\(s)
him. A wrong believer does not believe in the noble doctrine

In the five aforesaid
other. There are
nd superstitious

.
m\d



COMPENDIUM OF JAINIg)

L
inas. This i x
preached DY the Jinas. This is a stage of Pirityy |

. 1 i« due to the DarSanavaraniya- .
o) liever is like a blind Ya-karmy, 'ﬂdnm
perverted believe lind man who dogg ;.. 1o
good and beautiful or what is bad and ugly. Ot see Wha;{:r

§
2) Sasadana (Downfall)

The downfall is from right-belief. When the er
Jssions (anantanubandhi kasaya) destroy the “'gh:%r“f_"ﬁding
soul falls down from a stage of higher spiritua]; oy ff:hef,t ;
summit of right belief due to the Karmas, faces wrqy, r(;m t
and gets lost in the wilderness of wrong beliefs. Thjs ifksllefs
Wn

as Sasadana.

This stage, which is otherwise known ag Sasig
samyak-drsti, contemplates a fall from the stage of righ fa?t]}]a
A person may attain the stage of right faith by instruction g
right understanding. But if he is overcome by passions
wrong thought-activity, he may slip down from the upper rupy
of the ladder to which he might have climbed. During t
down-fall, the soul has neither right belief nor wrong belief. I
this stage, the soul is said to have operative thought-activity
(audayika bhava). This is a transitory stage but the evolution
has to commence again by destruction of the deluding Karma.

3) Samyak-mithya drsti (mixture of right and wrong
beliefs)

This is a stage in which a person hold
beliefs mixed together. It is due to indecision or a wavenrs
state of mind, indicating spiritual oscillation betwee! Y}EE:
faith and wrong faith. Such a person neither sticks UP e
belief nor gives up wrong belief. This is also & transitory St‘dc:'
If the right faith revives as a result of Puny2 °f Iifnh
knowledge received from a preceptor, the person M) nu to
to the next higher stage; or the soul may as well rever! -
the stage of wrong belief.

In all the first three stages the destructive Kar “;

still present but it is a i i '
question of degree. TheT & ugh!
destroyed but is clouded by wrong belief. The ™* ed (°

s right and wrofg
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vity cannot be sPlit up into two
a sible to separate the sugar juice fro

pose ether. This mi 406 |
st mixed tO8 xed stage is Wavering, impure ang

unsteadys I is however a cause of the destruction of K
the mixed Stage, there is no bondage of age-kar armas,
jeath is due to the age-karma already binding the :)ilbccause
pirthin a partlcular state 1s already bound to the soul wl?:: 1:?
S

porn.*
4) Avirata Samyaktva (vow-less right belief)

The soul in this stage possesses right fai

knowledge of truth and falsehood; but itg is n?)l: hcainai]:li(;
observing the vows (rules of self-discipline) due to the
operation of  partial-vow  preventing  passions
(apratyakhyanavarana kasaya). The right faith in this stage is
of three kinds: 1) Upasama samvaktva: it may arise in a soul

which had never any right belief before, as a result of the fou;
passions which create erroneous beliefs and wrong beliefs.
Right faith may awaken after it had become deluded as a result
of the Karmas. It might as well be that a soul has already right
belief and may advance further by destroying the kinds of
Karmas as are responsible for beliefs of the kinds mentioned
in the first three stages. It is possible that a soul may slip down
to the three lower stages for one antara muhurta; if there is no
fall, it might advance to the second kind of right belief. ii) This
is called Ksayopama-samyaktva: This is a stage where the
operation of right faith is slightly clouded by wrong belief, as
at the third stage. The four passions are practically destroye.d
and are in partial subsidence. iii) Ksayika samyaktva: This
stage of right belief arises as a result of the destruction of the
four kinds of passions and the deluding Karmas..ThlS. 18 Ihf’
best kind of right belief and the soul which acquires & st
Progress further.

In this stage, the soul has faith in the .
One’s spiritual career, culminating into liberation, in
freedom from Karma; but is not able to pursue it Ob-ber;;nded
the rules of discipline. It believes in the doctrines proP

Parts just ag it 18 not
m the curdg When both

moksa-marga 1€
), complete
g all

y-
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by the Jaina scriptures but is SOmSCli‘mcs affecteg by ;
- structions of ignorant teachers. Such a Soul recqyq,, M
(he wrong belief on und.erstandmg the salisfactory CX[};, Forg
of the tenets by right kind of teachers; if it docg not, tio

into wrong beliefs.

In this stage, the person possesses the right bl ief by
the conduct in strict conformity with it. He hag ot by Mo
himself by vows t0 abstain from indulgence i, Henund
enjoyments (indriya sar'nyam?) and frorp hurting the liv::'
beings [prﬁna-samyama]. He is compassionate, calm, ety
of mundane existence (sarvega) and truthful. He doeg nr“
hurt anybody without provocation. He is able to Cﬂntr;i
excessive passions of anger, pride, deceit and greed. 5
prone to these passions in moderate degrees, but he has faitﬁ

in the right doctrines.

5) Desa-virata (Partial vows)

A person in this stage is able to exercise greater degree of
self-control than the one in the previous stage. This stage is
called the stage of partial-vow because due to the operation of
vow-preventing-passions (pratyakhyanavarana kasaya), there
is the absence of perfect control. There is the partial
destruction and partial subsidence of the Karmas binding the
soul due to passions. Here, there is the operation (udaya) of
that kind of karmic matter which forms such passions as
prevent the vows only partially.5 The person in this stage has
the necessary spiritual disposition and exerts for further
development. He observes the rules of Right Conduct only
partially due to lack of complete control. This is a St
where, apart from the spiritual progress, emphasis is laid on
conduct, that is, observing those rules which are enjoi"ed by
the scriptures. It is here that the eleven Pratimas get included.

Since he is right believer, he will control his passion ;f;j
no_t commit unnecessary sins. He will not kill the mO Is
beings. He would not also necessarily kill the immobile be1ne>

Since hc iS Wh(}uy devoted to the Jina, hc iS bOth Vowf[]l an
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w-1esS (virata-avirata).® This is g because jf

Vobile beings. he would be a person Without
reaching$ o IR

6) pramatta-virata

[n this stage, the person has right faith
follo® all (€ rfu iles ok vondust Even though the though.
sctivity is one of destruction and subsidence of almost g
karmicC matter, yet the observance of the vows in a perfeci
manner 1 prevented du'e to the 0peration of the little karmic
matter {md of the. minor passions which have escaped
destruction. "_Fhe sarjvalana kasayas are passions that prevent
the perfect—nght-copduct from attaining perfection. They are
anger, pride, deceit and greed. The nokasdyas or minor
passions which similarly cause obstruction are nine: laughter,
indulgence, ennui, SOITOW, fear, disgust, inclination towards
women (stri-veda), inclination towards men (purusa-veda)
and inclination towards the neuter (napurhsakaveda). It is on
account of these passions which still remain undestroyed fully
that there is carelessness or imperfection in the observance of
the vows. Hence the name pramada or careless error in virata
(vow). There is effort on the part of the person to control
himself in his observance of the vows, but he is hindered by
desires and impulses as the renunciatiqn of attachment to
worldly objects is not complete. This is virtually the stage for

an ascetic.

A saint or an ascetic in this stage possesses all tbe twent');;
eight essential primary qualities (mila-gunas) WthE_ 35:1131
even in the lowest stage poSSesses. He performs dl; "
duties like teaching, preaching the scriptures, reading

- f his
iti . . ~ipline and conduct 0
writing books and looks after the d‘t;;mgay of censurable talk

pupils. Carelessness may occur " % 1 control of
relating to women, food, politics, _ ha and sneha
passions, sleep and attachments, :
(delusion and affection). The condl-lct 0
remarkable for its absence of negligence:

he kills the
faith ip the

and exerts 1o
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7) Apramatta-virata
The soul of a person who has reached p;

' : S st
spiritual development is free from the infirmitje, o tz:60f
th

stage and is absorbed in spir?tual contemplatiop Whej
perfect-right—conduct-preventmg Karma (samjvalan,) g :hc
minor passions are suppressed there arises the quality of g :
carelessness and the soul reaches the stage of perfe,y mn-
(apramatta sarhyata). He is absorbed in contemplatiop butr
not able to rise higher as the Karmas etc., are not Whol]j
destroyed. This stage of stagnation at the same stage (seven,)
may last for one antaramihurta and may fall down to the 6
stage. In the second stage ($reni) of ascent, the purity of the
thought-activity of the soul increases at every instant and may
rise to the level of purity which might have gone up.

This is a very vital stage of spiritual development. Here
onwards there would be two ways of progress: one is where
the Karmas and minor passions are merely pacified or
suppressed (Upa$amaka $reni); while the other is
ksapakasreni where the Karmas are annihilated. Undoubtedly
the soul has acquired strength due to cessation of all
attachments and thorough control over the body. There is full
self-control and there is not the slightest negligence in the
observance of the vows etc., without any kind of

transgression.

8) Apurva-karana

This stage is called the apurva-karana because the
spiritual development of the soul leads to attainment of new
thought-activities which had not been reached before. All the
souls that have reached this stage of development are not
uniform in the degree of purity of thought as they might reach
the stage at different points of time. The new thought-
activities would be mainly concerned with the destruction 0Of
subsidence of the right-conduct-deluding karmas. These SOUIS
are free from the bondages of karmic matter of sleep (nidra)
and drowsiness (pracala) and are therefore capable ©



b (inging about the subsidence of | -~
as. The age (ayu) karma js g
Jelights in checking or dgstroying the consequen
f passions that .m{ght arise at times, This i:lt ;:ntcs Of streakg
* ntemplation; it is otherwise called éuklé;,-dhc sage of pure
contemplation. This is a stage where the souf“{"‘a Or white
unique psychic force which was nev acquires the

| . €r experienced
4ssists in the destruction of the Karmas. This i acgzgorgl e
SIDle to

souls which are either in the upasama §renj or ;

paciﬁcaﬁon of Karmas (ksapaka §reni) of ?h::hesf;:te of
gestroying the Karmas. The conduct s perfect and the soul s
capable of engaging himself in holy meditation. ul is

9) Anivrtti karana

In this stage, the soul acquires advanced thought-activity
Each instant only one thought-activity operates. On account of
the purity and fullness of concentration, the thoughts work
like the flames or fire and consume the forest of Karmas. The
advance in thought-activity and its purity is uniform. The soul
either brings about the subsidence or destruction of all the 21
sub-classes of passions, and right-conduct-deluding-Karma
with the result that gross desires and emotions are overcome.

A person who has reached this stage has conquered all his
desires for enjoyment of what he saw, heard or ate. He
practices meditation on the true nature of the soul.

10) Siksma samparaya

This is a stage of slight
knowledge-obscuring Karma
obscuring Karmas and five kinds of obstructive Karmas. By
his meditation, the person acquires the strength to subdue or
destroy even the subtlest of Karmas. A subtle desire t0 ol;taén
moksa still persists. An unconscious attachment for the‘n‘:)ua}l’
still remains, though there has been great Sp!on f
advancement of the soul, There is a slight tinge 0 PEC” o, )
greed, The thought-activity is either subsidential (up

or destructive (ksapaka).

delusion of the five kind§ of
s, four kinds of perception-
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11) Upaéﬁnta Moha

his is a stage where the delusion (moha) ¢, t
due to the pure thought-activity, like t{}:1 3y
waters of @ pond in 2 cold season as all the mug dinese limp;,
have settled to the ground. This is the upasam, éren\"} Wou)q
subsidential stage of the ladder reached by a sy ‘;hqr the
advancing further up. This $reni is not required to be Ich j
through by a soul which has reached the $renj of destfl?ssfed
ladder. Since the soul is in a stage where the Karmpg ;twe
subsided but not destroyed, it is quite likely that the sou] I:ve
descend to the lower stage when the passions rise agajp ‘”I‘Y
other words, the bhavas or the psychical conditions produ;;eg
by the suppression of the infatuating Karmas may change a1
lead the soul back on reappearance of the Karmas. The sou
this stage is chadmastha, that is, enveloped by the influence of
Karmas other than the deluding Karmas. The attachment js
also suppressed. The soul does derive pleasure on account of
the suppressed Karmas and hence its stay at the stage is one
antaramiihurta at the maximum. The soul acquires the power
to destroy the mohaniya Karmas which have not been

destroyed altogether.

12) Ksina Moha

In this stage, the saint who is pos
grantha) would have destroyed all his deluding p
thoughts are as clear as water kept in a pure vessel of cr)_-'S_tEﬂ
jewel. When a soul has reached this stage, the thought-activit
purifies the body, transforms it into a highly refined On?
(parama-audarika) and progresses towards the d:::struE:tloE1 0
other ghatikarmas: viz. Jianavaraniya, Daréanavarantyd f‘f:t
Antaraya since the Mohaniya Karma is already deStroﬁfmﬁ
This is a stage where passions have been annihilated:
distinction between this stage and the former it
latter stage the soul is at the stage of subsidenc ‘_”h']e 2y
former stage, it has reached the ladder of destruction oy all
for one antara-muharta and marches forwar to destr
the four Ghati Karmas.

T
nave subsided

session-less (nir-
assions. The
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13) 53yoga-Kevalin N
From the previous stage, the
9 ) ’ soul ady

stage _of omms.ment_bemg who has yet té‘ngcs 10 reach thig

hati Kz.u-{nas, that is v\fhy itis a stage of 3 Ko estroy the foyr
(with act_mty). The activities of the bod valin and sayog,
still continue to exist. Here the soul b ¥, mind and Speech

; e
pcrfect soul in human body. The soul aP;(::r:Sb:-?geh?]r'Eat or
1ke the

eed from the ¢ :
zl:l?vfrse. feane ;Z:isezzddattams full knowledge of the
. estroyed and the soul attaj

the stage of Paramatman by acquisition of nj ul attains
purified thought-activities arising as a result of f(lllne e
Ghati Karmas. The nine Kevala-labdhis are: 1) Kszst.ru i 92

. ' sayika jiidna :
purified or perfect knowledge due to the destructi
knowledge-obscuring karma, 2) Ksayika dar$ana : lzﬁf o
cognition due to the destruction of Daréanﬁvaraniyz; II(Jarr::Et
3) Ksayika dana: perfect charity due to destruction ot,"
Danantaraya Karma, 4) Ksayika labha is perfect gain due to
the destruc?ion of labhantaraya Karma, 5) Ksayika bhoga is
perfect enjoyment of consumable objects due to the
destruction of Bhogantaraya Karma, 6) Ksayikaupabhoga is
perfect enjoyment of non-consumable objects due to the
destruction of Upabhogantaraya Karma, 7) Ksayika virya is
perfect power due to the destruction of Viryantaraya Karma,
8) Ksayika samyaktva is perfect right beliel due to the
destruction of Daréana-Moha, and 9) Ksayika caritra is
perfect right conduct due to the destruction of céritra-moha.’

As already stated, this is a stage of spiritual perfection,
still associated with body, mind and speech. The Arhantd
Paramesti who is engaged in propounding t‘he Dharma to all
living beings is an example of 52y Kevali.

14) Ayoga Kevali . ations of

This is the stage of final liberation when the \(fil s;:: e
the holy body cease, as the yoga of body. mm(}?rthccndental
discarded. This is the stage of giddha astage O ! " L ) has

£ thi is on
perfection. The Omniscient Lord of this stage

N
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fully stopped the influx of Karm
tho.sc? already attaching ang Who ZZ
e sl i Wl rc o 4
. attained its true gy, of bj © Clght |, o
ever-lasting. The soul abides at the sy ".szulnesg In{." 0f
having been fully liberated The abodem‘

. Un;
there the fully liberated souls live ip purit]}sf ac ag e hv:éri:c'
. n o
Now it may be of interest to a ey,

after

recapitulate the logical manner iy Whgii';]eral feadey |
development or evolution takes Place frop tt: Spirity
€

3 Statﬂ of

ignorance to that of perfection. I this vast y
infinite number of souls, some of which are inyigipje
senses. Roughly speaking, the souls may be diw‘dledefIO -
present purpose into two classes: bhavya in whom ther:r,'sﬁur
awakening to its potential qualities and abhavya in whoa;:
there is no such awakening. The arrangement of the
Gunasthana is not arbitrary but scientific. The principal cause
of liberation is the subjugation of the activities of the body,
mind and speech accompanied by internal tapas. ‘

Naturally the journey of evolution starts from the stage of
ignorance and wrong belief. This is the first stage where the
individual is possessed of perverted and superstitious beliefs
He is blind to the truth that the soul is different from the bods
and considers that his bodily pleasures and maten?
acquisitions are the end and aim of life. The secondfsrasgocu;:
not really one of development. It is the halting place Oorun! g
which have slipped down from the higher stage o7 ?CEI celc
Karmas or there is a slight indistinct awarencss of rli gt
in a soul otherwise in a state of wrong belief. The mfjilidf- The
one of wavering between right belief and wrong

-]

ine to it lons:
mind gets glimpses of right faith but does nof d“_'l;;m belict
The individual oscillates in a state of Wr Ollg*f"qnucquircd (he
The fourth stage is one where the individual h‘llg)Pn1crlr as {hc"
right faith. This is undoubtedly a stage of dc.v{? h knowlede’
individual would be becoming conscious 011 rg o5 there
and right conduct. He has not developed s¢€
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has been neither subsidence nor ; _ 173
,nnihilation of the passions and vision-deh:ffssocmtion nor
first four S1ages are thus concerned with th Ing Karmas. The
he individual from that of a wrong-beljeye © development of
peliever, though without self-contro]. I'to that of a 1 it

The next three stages from the 5th to 7t

the evolution and development

e kiml Y semred. Haiy otfelfil;? iielt;ilcontrol. The
struggles to gain mastery over his passions aid"fth stage
partial self-control. He passes on to the next sta B pise
partial self-control; he exerts to acquire full Self.iz Vt'ntl; his
often fails in his efforts due to negligence. He is sorrlnre(;' o
swayed by passions and emotions and he remains in a stal::z?c
spiritual inertia. The march into the 7th stage marks his
success in acquiring self-control. The spiritual inertia of the
earlier stage does not confront him. There is spiritual strength
to master the infirmities of the body. The further progress
depends upon the ability of the individual to subdue or
annihilate his Karmas. The spiritual heights to be reached by
the subsidence of Karmas is certainly lower than that to be
reached by the destruction of the Karmas.

The 8th stage heralds the commencement of pure
contemplation for greater purity of the soul. The Karmas are
eradicated and subdued and due to the purity of soul, intensity
and duration of the Karmas are shortened. The influx of new
Karmas becomes quite limited. This is therefore a stage of
very great purity of the soul. Then the individual steps 1nt0 the
9th stage where he tries to conquer his grosser emotions and
desires. With the success achieved, he ascends to the hlg;l;f
stage, that is, the 10th stage where the spiritual war w;geThl;
against greed or the subconscious attachment 10 the boa: ish
11th stage is reached when the . dividual is able to vand®®
the Karmas by suppressing them Justas @ -Suptlilre chance of
is likely to rise again, SO also there 15

i ith a
reappearance of passions and emotions wr:asents g~
descent to the tenth stage. The 12th stage rep

hrelate to steps in

N
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of complete destruction of all passions. When the o) g0es 1
the 13th stage, it would hztve_fjcnl{:)ycd all the Ghayj Kﬂfr';,,'f
and attained omniscience. Ihe final or the 14t Stage 4},
reached when even the Aghati Karmas are also destroye an;
oul reaches the stage of Siddha.

It may be added that the spiritual height which 4 Jayr,,,
or house-holder can reach would be the fifth Gupasthzp,
which contemplates partial renunciation of the world. Rigp
faith, Right knowledge and Right conduct are the three jewes
whose full realization helps the individual on his path of
liberation. The ecarliest stages of the journey are necessarily
those which mark the transition from the state of settled
wrong convictions to the acquisition of true faith; the
remaining Gunasthana are the landmarks on the path of
progress in respect of Right conduct. The eighth and ninth
stages are also characterized by increased meditation, hence,
concerned with the advancement of knowledge, but to follow
the teachings of the Siddhanta on to the still higher rungs of the
ladder, it is necessary to remember that perfection in conduct
means neither more nor less than the attainment of the state of
desire-less-ness, which is possible only with the complete
eradication of all those traits which spring from desire.!”

Following table is gratefully borrowed from Sri C. R. Jain
as it brings out the main features of the fourteen stages of
Gunasthanas very clearly!!:

the 8

No. | Name of Characteristics
Gunasthana
R
1 Mithyatva Gross ignorance.
R
2 Sasadana Vanishing faith i.e. the condition of mind
while actually falling down from the 4th 10
the 1st stage.
3 ' .
Mira Mixed faith and false belief. )




THE TIRTHANKARAS AND LORD

MAH AVIRA 1

/
T Righ F -
virata- aith, un .
4 samyagdrsti austerities. SAeOpanteg by
"] -
: Desavirata Commencement of Right C
EI e onduct,
’ Pramatta The formation of the aharaka §arir
obser}lance of vows though tinged ?&d
Pramada (carelessness or laziness) '}‘h]
is the first stage of life as a muni i. S
homelessness. S
. Apramatta Elimination of pramada, and partial
'reahsat]on of the svabhavika ananda_ j e
Joy o
8 Apurva-karana Noted for the new channels of thought

thrown open by the purification of mind
and the quiescence of the elements of
disturbance.

More advanced thought-activity, i.e.,
meditation.

10

Stksma

Only very slight greed left to be
controlled.

11

Upasanta moha

Quiescence of the remaining traces of
greed.

12

Ksina moha

Desire-less-ness i.e. the complete
eradication of greed, hence perfection in

Right conduct.

13

Sayoga kevali

Omniscience, hence the perfection of
Right knowledge, and the realisation .of -
the state of jivan-mukti that is liberation 1n
the embodied state. In the case ot

Tirthankaras revelation also takes place In

this stage. 00—

14

Ayoga-kevali

activity of three
Is of aérava. The
Nirvana.

The cessation of the
yogas, i.e. the channe
next step takes one t0

—




CHAPTER 12

RATNATRAYA

//’——\

Most o_f thei individuals starj[ the?r journey of life from the
stage of mithyatva (wrong belief) in which they are born
wrong belief is the greatest enemy as it shuts out ap individuai
from understanding the true nature of his self and makes him
believe that the body and all that appertains to it in this
material world are real, that the real happiness lies in making
accumulations that make for a comfortable living. This type of
living encourages vow-less ways of life, with no self-control or
self-restraint. Even where there is inclination towards a life of
restraint, normal knowledge of the various vows which
regulate life on the right path appears to be beyond
comprehension.

There are great foes that attack us during the course of
our journey. The passions are the most powerful enemies that‘
deprive us of our spiritual riches and reduce us to a state of
poverty. The activities of the body, mind and speech are beset
with many hurdles which add to the existing burden of
Karmas. Every individual who becomes aware, however
vaguely, of the purity of the self, would be anxious to know
more about its nature and inquisitive to acquire the necessary
knowledge for realising his end.

The central subject of every philosophy
Pal‘amﬁtman, who is called by different names

is the
and 18
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e
described as possessed of diffe_rcnt attributes, Tans

!5 already discussed, does not believe in God as 4, alln?' "
creator of the universe. Gthooq is an ideal, a pyr, Mighyy
soul whose attribut.es are infinite .Percepti()n’ b é)lerfeq
power and bliss; 1t 18 the condition of pe rfeClionedge'
omniscience. Imperfection attgcr}ed to the soul as we Seaqd
the universe is due to its assqmatmn with Karmic m atter gm
joys and our sorrows, our fr1enc}s and foes, our kith ana kl'lr
and in short, all that mundane life stands for are of oy . “:n
making, the fruits of Karmas that we accumulated ip the pasl:
arising out of our own passions and activities of body, Ming

and speech.

How do we attain the state of purity and perfection? Iy
describing the path to salvation or the moksa marga, each
school of philosophy has emphasised that aspect which it
propounders considered important. While some have
emphasised the path of faith or devotion, others have
emphasised the path of knowledge as supreme. There is a
| third school which has laid the greatest stress on action or
| conduct. Jainism has considered the problem from two points
| of view viz. Vyavahara-naya (practical standpoint) and
Niécaya-naya (the point of Reality). For most of us it is
difficult to understand the point or the language of reality
unless it is first explained from the practical point to which we
are normally used to, having regard to popular expressions
and similarity of experiences or objects. The practical point of
view is normally related to popular view and understanding.
The exposition of the true reality may sometimes transcend
our experience and understanding as well.

Umaésvami has, in his inimitable aphoristic sutra,

qE] €919 AT TR0 HE™eT: |
Samyag dar$ana jiana caritrani 11'101(5":11'02'1r.fi-"ff'h-I

‘Right faith, right knowledge and right conduct togeth”
cl?nst.ltute th_e path to salvation.” The word samyak US¢
therein qualifies not only faith but also knowledge a0

stated:
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/Eese three principm
conduct' Jewels by the Jaina thinkers,
the Threedakunda, particularly the Niy
sain" Ku?l The ‘Three Jewels’ form th
fol df:'tath'a—siddhyupz‘aya by Amritac
PUBEE ina scripture deals with this s
g Jalh of liberation or omniscien
hﬂosoieywho are devoid of convict
that:]tg:ve no hope of progress.
pa

a word about the precedence given

fis nec?rfzgl:c)lgs&:yOne Can argue that knowledge must
to faith OV‘?fh as otherwise faith will be blind faith ar.ld right
precede faltl be based on knowledge. Though faith and
faith can only ht arise in a soul simultaneously, faith must
eyl 2 mlig dge as it is the originator of desire to pu.rsuc;
precede know ‘;_an conviction is an incentive for pursunb(t)
knowledge. A ith itself implies a desire for removal Of.l?s uuﬂfj
knOWIedg"{- Fai factors that disturb the mental €quilibri o
and othe.r ll!u§§gl It gives a direction and meaning
af tl:l:itit)[;d::;knowledge and moulds the conduct.
acqul

ed the Ratna-traya or
The works of the gregt
dmasara deg|g With it ip
€ subject-matter of the
andra Acarya, I, fact,
ubject as it Sums up the
ce. It also makes jt clear
ion in the efficacy of the

: f the three-fold
consider the meaning Find contcnat)o s
If we the point of reality (msca}’a-ncflllgf all the attributes.
B Eommniscient soul itself is possesslzarmic bondage and s
that the o 1is free from is all
e i tter. The soul is
Such pure and perfect sot f physical matter. oul
impurity of p ivities. The pure s
el anyfmnI: all vibratory aCt}wt{eit faith and right
vcr - ol ledge. An individual’s 11g <oul is also the
b ::(:r(l)t‘:red in such soul. Su(t:i}:); 2
conduct are ) d self-absorption. i
: lation and s is able to visu
kg contempl. omniscient and hence lseital truths that
is m :
The pure so;l olpr— and_ funda +re based o whd't
the mysteries o f life. All the SCI‘lPtUI:CSh nkaras. Unless @
guide the courseg th;: omniscient an'lteabaSis o lif_e ai?g
‘?"".S exp(.)undedk }; these SCl'iPtu_res \ That is why itis Bl
living bell;lg maa: be no real happiness.
conduct, there ¢

B
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that the three jewels are, from the point of reality Cent
n

the pure soul itself.

In everyday life, a person who yvants to acquire We
serving a king, must believe in him, know his powealthb
wealth, and conduct himself in such a way during the COLIIS ang
his entire service as will help him in the realizaj, ;?e i
worldly object. Soin reality, the pure soul should be oy his
be the king, should be fully believed in as the emb(’dimenl: to
the attributes of all perfection and should be realizeg hf:f
contemplation of and concentration on its nature.3 y

It is only from the practical point of view that the hye,_
fold path is required to be pursued by an embodied soy g,
that the body which is a mass of subtle karmic matter woy|g
cease to be a hindrance in the attainment of perfection.

y

Right Faith

To start with, it is necessary to discuss the meaning of
right faith. Acarya Samantabhadra has defined it to mean
belief in the meaning of the principles, the Apta or the Arhat,
the sacred scriptures and the pious saint, free from three kinds
of superstitions, eight angas and eight kinds of pride.* God,
according to the Jaina conception, as already discussed, 18
pure and perfect soul, the omniscient with infinite knowledge
and bliss. Umasvami has defined right faith as belief in thetrue
nature of the substances as they are (Tattvartha sraddhanam
samyag daréanam).5 A firm belief in the nine fundamental
truths (padarthas) is considered to be the pre-requisite for
right knowledge and conduct.

Belief in the vitaraga or the Conqueror, the scriptures: the
nine fundamental truths and the preceptor must be frce from
doubts and ig]]()rance_ﬁ Amongst the mundane SOUIS, Hgm
faith can arise only in beings which are samanaska (posses*
mind) and whose passions are not dominating. Ther¢ arz
beings who identify the soul with the body and aré unable!

in
ovc.rcome the false beliefs cherished by some member®
society.
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An average mind is clouded by
i lJlpﬁrstitious be}lefs: belief in false gods
pelief in the holmtf.ss (lokamudhata) ang
for dubious asce.tlcs (pakhandi miudhat
superstition consists of believing in god
are credited with passionate and destruc
oblige the devotees by grant of favor
second relates to taking baths in certain rivers, jumping down
the peaks of mountains and entry into fires under the
supposition of acquiring merit for themselves or for their kith
and kin. The third belief refers to entertainment of false
ascetics and respecting them hoping to get some favors from
them through magical or mysterious powers exercised for
personal gain or show of power. The mind must be freed from
such superstitions and doubts so as to clear the ground for rise
and development of right faith.

Besides freedom from three kinds of false beliefs
(midhatva), the mind has to be free from eight kinds of pride:
1) pride of family (kula-mada), 2) pride of contacts and family
connections (jfiati-mada), 3) pride of one’s own strength
(bala-mada), 4) pride of beauty (sundarata-mada), 5) pride of
knowledge (jiidna-mada), 6) pride of wealth (dhana-mada),
7) pride of authority (ajiia-mada), and 8) pride of penance
(tapah-mada).” All or anyone or more of these kinds of pride
are likely to disturb the equilibrium of mind, and create likes
or dislikes for men and matters. In such a case, the mind
cannot be unbiased. The understanding is likely to be
erroneous, if not perverted. An inflated notion ot"oneselt‘ o.n
any of these grounds is likely to cloud the vision. It1s theretmvi
necessary that before right belief could dawn, there should be
an effacement of these factors of pride.

Right faith is characterised by eight angas (
determine its excellence;® they are; i) one should
doubt about the truth or validity of the tenets (nibs .
One should have no love or liking for W()ll'lf.ll).’ c‘ll‘j.tli)'ftl;;t‘-langa
®Verything is evanescent (Nikamksita) iii) NIrvICtE=ee

three kinds of
[de.vamﬂdhata) false
belief in ang respect
a). The first kind of
S and goddesses wh
tive powers willing to
s they pray for. The

aspects) which
|d be free from
sankitd), 1)
tas
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ts in declining to have an attitude of scorn ¢

onsis 2 o . ;
Eody even though 1t 1s.dlseased and 1s_ full of impu(;;i(-drds th
can help in the cultivation of the three jewels: iv) o S, 4 .

is freedom from perversity aqd superstition. Qp, sho gy
pursue wrong and heretical faiths; v) upagiihap, e u.ulq Ny
to maintain spiritual excellence and protect the Prestige 8 on
path when it is faced with thf: risk of being belittleq o :l

of the follies and shortcomings of others. One sy ouy
the pious but not derit.ie tho.s.e who may be faltering inp;?s-e
pursuit of religion; vi) sthitikarana-anga is the quali eir
rehabilitating others in the path of right faith or ¢y, dué g}f
preaching them or reminding them of the religjoys m‘thy
whenever they are found to be going astray; vii) Vatsalyg.g 5,
is showing affection towards co-religionists and, respect ar%z
devotion towards the spiritually advanced, by receiving thep
with courtesy and looking after their comforts: ang Viii)
prabhavana consists in weaning people from wrong practices
and beliefs by establishing to them the importance of the trye
religion by arranging religious functions and charities; one
should endeavor to demonstrate the greatness of the Jaina
tenets and scriptures.

These eight angas (organs or members) or vital
constituents of right faith require the individual to be
thoroughly free from doubts about the real attributes of the
Omniscient, the scriptures and the preceptors. They require
him to follow the path with devotion and clear understanding
of the possible pitfalls. While attaining spiritual excellence
himself, he should do nothing by deriding his compan®®
travelers who may be going astray. He should bring ‘hem,“:
the right path by advice and persuasion. He should do “O.Ihl,?f
that will bring discredit to his religion. He must protect hlsrtb‘,
religionists from scandal whenever they might £ asltrad\_ou.S
educating them in the true tenets. Pious and mer]l-or;ll 50
bersons ought to be respected and treated with de\m“otheir
that he himself might have occasion to Ponder.over'ritual
virtues and others might be influenced bY their P
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THH"!‘IR"I‘HANKMMH AND LORTY
condu‘:[' One sh(')plfl ulfm.'hy the best of one's ow . .
spread the tenets of the Jainas by precept apg -t'r'"” Capacity
Amrtacandra Sari has pointed out the kf_" ""I'c‘
hich might beset d mind in the attainment of l'irl,.m: ”?
ot kind (samyag-darsana). Doubty arige 44 ;,n. —
of our limitations in understanding or may h‘; in:l":::zj

I3

dothig
fof the
quence

riends and neighbors following other faiths and cxtolli:j;f ({;:r
g the

merits of their own faiths. When the mind is in 4

cogita[iﬂni miseries and calamitics may add to our m?trtf O’f
” interested persons would be advocating the prnwcidm;'
false gods and goddesses as the relievers of human miqcriei l;,
offerings and worship. These are occasions for tcs;tinglthi
frmness of one’s own faith in the immutability of the law of

Karma.

Since our eapacity for comprehension is limited, we have
to accept many things in life on trust. Even in ordinary life, we
find persons with different attainments in various subjects.
Religion and spiritualism have to be pursued with effort and
assiduity and there can be no advancement in our studies
unless we start with a few beliefs in matters like the
omniscients and their attributes as laid down in the scriptures.
This does not mean that a relevant inquiry is prohibited. It is
common experience that things which are beyond
comprehension go on clearing themselves up as We progress
in our studies and processes of thought. Doors of knowledge
do not open to all of us and all of a sudden. Study with
devotion clears all clouds and new Vistas of light dawn on a
dedicated student. Sometimes, doubts are dispelled by our
teachers and the enlightened; it is thus that new light illumines
the dark corners of our minds making visible what was

mnvisible earlier.

The doctrine of Anekanta or m
each and every matter requires us (0 €xa%
angles to find out the truth. Metaphysica!
difficult in their very nature. We oughtt0 inquire

any-sided approacl? to
mine it from various
| problems are
with an open

P, 5.
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Y Upon fallapig
llacig,,

A hiehief toon
e Wt by ey,

e lﬂ-ﬁ;lmvty Wikl nien !.,7[;:‘:”4[(1 Can

WA power and wezlsy, s ¥ be born i, ™

et ot . Afl "OYal fy

‘At ot the individus) concern .

disgusted with the natural o 4. One shq i

Ve , € natural conditi Uld oy "

paverty, discase, dint, etc., but shoyyg

il! fhss divinity of the soul. Préctice o

LWIng room 1o the play of msgim -Utfhte
! 5 IS e

o ‘ ) » W
wamyaktva, These ten virtues are- sy Way of g, thoy
- SUpPTreme fOl’ .

supreme COmMpassion, supreme straightfo
purity, supreme truth, supreme sehf-w s
austerities, supreme charity, supreme noilo_mml
supreme celibacy. Our effort should beatt[zcmem x
improvement; indulging in scandalizing others trj;rds .
holes in them, is unhealthy and inconsist;.nt m‘gu;ol‘m
attitude. Deviation from the path of righteousness ca:g;]:
prevented by conquest of passions and acquisition of mor
knowledge.

Since samyaktva forms the foundation of ethics accordny
to Jainism, the Uttaradhyayana Satra which is one of th

oldest Agamas according to the Svetambaras has brify
indicated the sources through which the same could &
pisarga is spontancol

acquired and cultivated. They are (el ‘ Y
effort of the mind t@ comprehend the nature of the souldil;l
the principles connected with it In mundane life, Upce®
(advice), ajnd (precepts given in the S
of the agg&s and other sacred books) o1 ppigatd
logical Inferences from what 1S g lore)
(comprehension of meaning ¢ :
(extensive study). kriya (pracuc L (the law© :
sarhkyepa lbricfcxposition} and dharmd - soment?

The same subject has been dedl = Ty Gutl
qil and with slight modificat 3 of ™V K
aracterised samyag-darsand

Upre,

preater det
who has ch
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.2 (intuitive) and adhigamaja (tuitive), While the
gaJ the latter ig acquired by
18 need for Subsidence of
and pride Which have

urces which
€ Pprecept of
aceful path of
oral ties anq
subsidence of
ch arises from
he sayings that

pisar r is self-born and inspired,
forme t. study and guidance. There
recegs' and conquest of passiong
Karm

dy been dealt with. Then he refers to ten so
alfea

the springs of Right Faith: D ajfia is th
for less saints; 2) marga is belief in the pe
passiol liberation which is free from temp
HLECT ents and which arises as a result of the
attachlif:lding Karmas; 3) upadesa is beljef whi
the de hings of the ancient saints and from t
o teacd in the ocean of great scriptures of right knowledge;
.y f? w is another source of belief; it consists of rules of
gy v escribed for the ascetics and of religious discipline
Con.dUCt 111) rn studied bring in fresh light and understanding; 5)
Wl'ud'l Wbelief which arises from the knowledge of the
O i and the padarthas which are difficult to understand
SUbStanct?S understood after patient pursuit and as a result of
but can . ; ce of perverse belief; 6) samskepa is behef'of the
e e::eS' the belief in this case is acquired in th(?
1m'lda'blle (:?,ver; though the same have been expounded bneﬂg,
e belief possessed by one after a careful study of the
7) vistara is hich constitute the ancient sacred lore: 8) ar’F a
e aI.lgl'zlljs ‘}T is produced by ascertaining the true mean{;ng
= behcf\fv Ny ontained in sacred books, vpthout un uﬁ
al dOCt.n nesw(;rds- 9) avagadha is belief acquired as a rsezl;d
sy f st s i o e s
other books; 10) paramavagadha is belie
by the omniscients.!?

: be clear

From what has been discussed abOVf?r,;ltigil:]?]u(lsdamvega)t

that samyaktva is characterised by l?ve IEla) and an attitude of

indifference to worldly pleasures [mrvel ss transgressions of

self-criticism for all conscigus 2::1 ;a;ei’tﬁ — akt\’?‘ | 5?;;111::

1 uct. p or his fi

Zg:ll;;ls r:ligsre(gezfll;gfore his spiritual pi{:jféorhtis passions

(garha) and consciously exert to §

e -r.jr]
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(upa.’iama). 'Thcrc. Sh?u]fl ’bc.dc"votiun 0wy e,
supreme saints (pafl?d-pdrambslhm) and . 'h% the |

iruous (vitsalya)- To crown all, compai ' iy
living creaturcs Fanukampa) Shoqld be the dc‘,(_m'““'a
Samyag-darbana is thus grounded in spiritugig,
insight into the nature of things which is ne
knowledge of truth. The man who acquires thjg e or g,
characterised by an attitude of mind determineq lf'JL ;nsig},! )
precise truth at all costs.!! We can scarce forbe,, . o
that Jainism is not mert?ly ethics and etaph S_t'mmr,%.
spiritualism 100, wh'ich is evidently manifeg gr {l)cs by
persistent empahsis laid by all the Jaina philosop Dt
any exception, on the veritable achievement (f iy

daréana before any acara subscribing to the attaip, 2%
emancipation is practised. Samantabhadra has sgaeq ::hr
even the Ganadharas would regard a person POssessed :
samyaktva as a god, though he might have been born iy , la-:-
family.!3 There can be no rise, stability, growth and fulfilip.;,
of knowledge and character, unless they are founded on ik

Faith.

Right Knowledge

Right Faith makes us perceive, though not in full detal.
the principles of life and matter, devote our thoughts a
worship towards the conquerors and bestow our diligence -
the study of scriptures. With belief in the tenets of religion, u:
ground for pursuit of knowledge would have been prepar
What is more, there would be the necessary purity of tho”
and a reverential but logical attitude of approach. Mithy2lté®
the bane of right knowledge.

Samantabhadra  has  defined  knowledst o
comprehension of the full and real nature of an 0J<c 3:&0[:
without any doubt, perversity  Of exagg;fﬂd of
Comprehension which is partial, excessive: e dhan®
doubtful is wrong knowledge.'* Nemicandra 1i5 ful
Cakravarti holds the view that perfect knowledé® fro?

" frec
comprehension of the real nature of soul and matte!

It A
sm, [y ;. 7o
. Li Pre,.
L{:s;;ar Tty

r}'}; f:“.;,

hers, Withgy,
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oubt [Saméayfi), perversity (vimoha) ang —— 7
(gibhfamﬁ)‘ls Jamfl phllosopher.s have laid dowp ?h efinitenegs
£our means (pramanas) of acquiring right knowjeg at there are
j direct Pereepuion (pratyaksa), ii) inference (angue’ . e
analogy (upamana) and iv) sacred precepts (ﬁgamalilana), lii)

From the real point of view, know . _
attribute of the soul. Soul is the knol;ige;: twhelmherem
fountain-head of knowledge. That knowledge is c?-fl a‘s the
it is only due to the veils of Karmas that its imll)lleﬂe?: L
prilliance are not realizable. Knowledge is perfier m: an_d
does not suffer from the mithyatva or wrong belief. Mith e~r1 it
s the enemy of right knowledge as it perverts botl):at}:a
understanding and attitude. Kundakunda holds the view th;
self-knowledge is the true knowledge. Expounding the theory
from a negative point of view, he says that scripture, word
form, colour, smell, taste, touch, Karma or any of thé
substances 1s not knowledge.!> The reason is that all these
attributes are the characteristics of matter and hence foreign
to the nature of the soul. The soul is the knower, the
enlightened and therefore knowledge is not separate from the
knower. This knowledge is itself right belief.

Right Faith or insight is the stepping stone to right
knowledge. That is why all Jaina thinkers have insisted upon
elimination of wrong belief from the mind. Mithyatva reminds
one somewhat of the ignorance (avidya) of the Vedanta, the
want of discrimination (aviveka) of the Samkhya, and the
illusion (maya) of the Buddhist systems of philosophy. J ainism
insists that right knowledge cannot be attained unless wrong

knowledge is banished.!’

While dealing with the subj
soul, we have dealt with the ki
practical point of view. Knowledg
(natura) knowledge) and vibhdva jna
forrner is perfect and is not assisted by
Its acquisition. Due to the operatio
obscuring Karmas, natural knowledge does 10

ect of Jiva or the concept of
nds of knowledge from thf_:
e is either svabhava jiana
na (non-natural).‘8 Thc
any external agency Im
n of the knowle.dge—
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ived from otm

le; knowledge den\{c ; ther soure

f}f:rifore non-natural (vibhava). Vibhava jﬁﬁn; i oulg
kinds: it may be right knowledge or wrong knoWleds of twg
are thus eight kinds of knowledge about which Sometfﬁ Ere
already been said. g by

When considered with reference to it .
acquisition, knowledge is qf ﬁv_e kinds as alrea o 6xpeans
Chapter 1I. Knowledge wl'uch 1s acquired through ,
five senses Or the Inind. 1S mat'l-Jﬁanﬁ, while that Which -
acquired through the scriptures 1 Sruta-jiana. Whije thedfl s
kind of knowledge is limited to things ang g Iy
existence, the other might comprehend all matters ofsuin
present, past and future as expounded in the S‘-‘fipture&
Avadhi jiana is knowledge of the remote past. It cq bs‘
acquired by saints who have attained purity of though an;
developed their mental capacity by austerities. It is othery,
possessed by the celestial and infernal souls. The fourth kipg
manahparyaya-jiiana is knowledge about the thoughts of
others; it can be acquired by those who have gained self
mastery. The last is kevala-jiana which dawns on the

Tirthankaras, or perfect souls.

What is necessary for and relevant to the point at issues
the vital importance of Right Knowledge in the scheme of the
path of Liberation. With the attainment of right faith, we
should master the system of Jaina philosophy by study of the
scriptures and a faithful assimilation of the principles. Every
tenet conducive to advancement of the self mus! be
understood correctly and fully, dispelling all doubts ant:
misconceptions. Such knowledge must guide our thoughts
speech. Perfect knowledge is inherent in the sov! b bl:
obscured by the Janavaraniya Karma. It 1S only g
subsidence or destruction of that Karma that right knowle®
can be gained partially or fully. "

_Even though the rise of Right Knowledge 1S Simu"a}?i;ticr
with the acquisition of Right Faith, yet the Karmas ™ oy
their rise and progress are different. Mithyatva is com™

. GF
lalned in

Ny of

Al
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poth bu. - _ f.\f)’a arma is the ve| s,
jght faith- AN 38 detalled discussion :t?élvt:hdt obscureg
camyaktva could be acqulrec!. Samyaktva iS the b;eashto h B
wnowledge, the latter grows in its dimensions anq baF Of right

roportion t0 the destrpction of the Jﬁﬁnﬁvaran—fllhance in
with the entire destruction of that karma, there élr}f Karma,
refulgent knowledge or Omniscience. Just as the Syp =6 L
with full brilliance only with the meltin can shine

rilli g away of al]
obscure his light, so also knowledge which is inhei?nlidiit?l?t
€

soul can become omniscience only when the cloud of
Jaanavaraniya Karma has been vanquished. Samyag-dars the
is as much the natural attribute of the soul as samyag—'ﬁ;ln‘a
The causal connection between knowledge and faith isJ to t?f;
found in the fact that rational faith presupposes some sort of
intellectual enquiry or investigation, notwithstanding the fact
that right knowledge is itself dependent on right faith.!®
Knowledge and faith are inter-dependent.

While our senses and the mind can be the media for
acquisition of knowledge, the scriptures occupy a significant
position in the assimilation of ethical and spiritual knowledge.
Their devoted study not only moulds our outlook and
character but also effectively shapes our mind to give a
direction and meaning to our entire life. The twelve angas and
the siitras occupy a special place amongst the scriptures,
though there is divergence of opinion about their authenticity
between the Svetambaras and the Digambaras. That apart
many eminent Acaryas have contributed immense and
invaluable literature to enrich the spiritual heritage of ‘Jamlsm-
These scriptures cover the entire gamut of Jaina philosophy
couched in a simple style intelligible to the laity.

. . : . or
Jainism posits that with Right Faith, man has (0 enkczzz\f 4
by austerities and penance t0 acquire the highest

o .ned only on the
knowledge, omniscience. It can be atté ) Karmas. The

complete destruction of the destructive (ghatl) HAF ¢ the
relation between right faith and right knowledgehlia{‘;; and
Same as between a lamp and its light. Even thoug
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there must be lamp which p,

bt otogcthef, : ) ust . N
]\:«Elclkgbcfore it could be lighted. Slmilarly bhcf

rnowledge can be gained, there- itls) b the i
iety and urge for know ledge Which 18 the off; ¢, , Wil
ge like the scriptures, the discourseg from e of

e the wick; the pl.lI'Sllit and Study Withrzcep?.nr;

and saints ar

are like lighting the lamp; then only there cap pe Iigh?mqn

form of knowledge. iy
From the practical point of view, continygy »
know the fundamental truths are necessary; if d0ubtsons \
the mind, they ought to be dispelled by better understanhda_unt
if perversity is there, its root cause must be remoyeg an];.;.
vagueness be there, the thoughts and ideas must e clariﬁeg

by further study and discussion with the learned sajp and

preceptors.

Amrtacandra Acarya has indicated that we neeg cigh
pillars to construct a sound edifice of Right Knowledge. T,
are: i) grantha or the reading of sacred books. Study of sy
books with care and faith is the first requisite; ii) artha is
meaning: mechanical study without understanding the
meaning Serves no purpose. Reading becomes fruitful only
when the significance of the words, phrases and ther
implications are satisfactorily mastered and digested; 1
ubhaya: Both reading and understanding of the meaning are
essential, they together complete the process and the purport
It is emphasised that mere reading is not enough; iv) Kala: The
time chosen for study must be peaceful and free from
disturbance of worries and anxieties. Besides, there MU e
regularity and punctuality. v) Vinaya: Humility, rcverennd:
attitude towards the scriptures and an inquisitive :;IPP“’?“‘h [L,
the subject are to be cultivated to develop o dﬂ\*’““}’f‘.lf;
learning; vi) sopadhana is propriety of conduct and b""hfn__lm
While studying, we do come across difficull YOU°
expressions, inexplicable ideas and thoughts. The m™ atich!
be receptive and responsive. One should not il havioh
or hasty conclusions which might lead to imprope’ e

s
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i) Bahumﬁna:.Zeal in the IpasFery of the subject ung
s also essential to sustain interegt and congin ler Study

inhava: There should be no concealmep, of kno::ltyé viii)
i €dge or

its SOUTCES. The student must keep an open it
so that narrow considerations do not shut hin attitude
fullness of knowledge. out from

Thus right knowledge can be ac
devotion by re.adi'ng sacre.d scriptures understanding their ful]
meaning and significance in proper time and witp punctualj
imbued with zeal, proper behavior and open mind, 20 v

In conclusion, we may add that the distip

of Jaina epistemology (i.e. theory of knowledge) is that in the
strictest sense, there is one and only one type of immediate
and real knowledge and that is Kevala Jfiana. [t js because of
this that such type of knowledge is also referred to as
transcendental and extra-sensory perception. Since the
function of the sense organs and the mind are considered to be
positive obstructions to knowledge, avadhi-jnana and manah-
paryaya-jiana are referred to as direct perceptions only in a
qualified sense viz., as representing the progressive stages
towards and as preparatory steps to direct knowledge, kevala-
jiana. Since the ultimate criterion of real knowledge is
absence of obstruction and since one of the obstructive
factors, the mind, is found in avadhi and manah-paryaya, they

are considered as not being capable of giving direct
knowledge.2!

Right Conduct

Right Faith and Right Knowledge, which equip the
individual with freedom from delusion and consequently with
true knowledge, of the fundamental principles clarify.ing V\fha‘
are worthy of renunciation and realization, require Right
Conduct as an integral and crowning constituent of the path of
liberation. From the practical point of view, says Kundz;‘
Kllnda, right conduct consists in the practice or observance 0

; - ' ists in
the austerities while from the real point of view, 1t consis

quired by pursyjt with

guishing featyre
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the observance of penance by being , :

0 .

contemplation of the true nature of the se|f 2, N rheg \
expanded the idea wh.en he says that right o eijandraf
from the realistic point of view, in Checkjnnduc Cﬂns:
activities of the body, and the speech ag alsg the o, s:?
activities of the mind so that all hindrances anod the. gy
realization of the true nature of the soul are e veils j, {;5
Conduct destroys the causes of transmigrati()noved' h
auspicious and inauspicious Karmas, which are o Boy
true nature of the pure soul and are the Causes E'[ log,
existence, are destroyed by practice of me difs Worlg,
concentration. Success in meditation depends upon Czn With
detachment from pleasant and unpleasant Objeczrsnpki?
thoughts which distract the mind.?3 aug

From the real point of view, only that person w, he
renounced the world, who possesses concentration of ml:j
and who knows and divines the true nature of his soy caz.
exhibit Right Conduct. The conduct must be consistent iz
the attributes of the soul and free from all infirmities an;
perversions which are foreign to the nature of the soul. Th:
three jewels only in combination constitute the path o
liberation and he who acts, knows and realizes himsl
through himself becomes convinced as to conduct, knowledg

and faith.2*

Jaina philosophers have laid great emphasis on right
conduct. Conduct which is inconsistent with rigt kﬂﬂ“’lfdgf
is wrong conduct or misconduct. Liberation of the soul Ho,m
bondage can be achieved only by the fulfillment of the ”“'3
jewels. If a person well-versed in the scriptures is.n.ot, “1}
disciplined and does not practice all the austerite 1"
knowledge will be of no use. He will be 1n the P O.S"m" l of
donkey which carries sandal wood without the CHJO'\'.(H..IL
its fragrance. The Karmas have to be destroY® )th Righ*
Conduct becomes perfect only when it is in tune ¥
Faith and Right Knowledge.

b

(]
"j'

%
h
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Right Con will elevate the soul whj]
vites of the senses and the minq, rcsultscf:sr?mdujng s
purit

of tl'.le body are myo?f.:
de Jaina thinkers have
. uct; bef:ause it affectg
onduct is the €Xternal

a b & e
thought and self-discipline. Since ging

harmful than the sips of the mind, th

ttach ed very great importance to cop

ot only the doer but also others.

manifestation (?f the will in the form of 4y

writing. Since it affects the self and others E:f tgusghetect:h gr
, 0 be

marked by righteousness, compassion, kindne
from anger, hatred, pride or disgust. §s and freedom

So, the Jaina ethics covers the entire field of |
activity, personal as well as social behavior, Ahirhsa oruman
violence and love towards all, forms the basis of right COl’ICrlll(l)é]t-
It illumines the self and endows the individual with spirituai

strength.

It is a matter of common experience and knowledge that
there are differences in the level of mental equipment of
individuals. That is why Right Conduct or samyak-caritra has
been conceived of as of two categories: sakala (complete) and
vikala (partial). The former involves practice of all the rules of
conduct with rigor and higher degree of spiritual sensitivity
while the latter involves practice of the same with as much
increasing degree of diligence and purity as might be possible.
Sakala-caritra is therefore meant for an ascetic; it is muni-
dharma. Vikala-caritra is for householder.

Since the object of Right Conduct 15 d?Stmc-ﬁon L
Karmas while securing peace of mind and happiness In oy
life, the Uttaradhyayana Sutra prescribes certain bf‘?ad guide-
lines for its achievement: 1) Samayika 1S i fﬁi
everything sinful. It requires everyone o fro:: ha;E of
activities. That is the very breath of Jaina ethics an cream ¢

; s thapana 15
the m nkaras. ii) Chedopas "
essage of the Tirtha i of right con duct. This

Initiation of a novice into the €ss¢ .+ all the rules 0f
would involve not only acquainting \
conduct but also with the objectives a
superficial understanding of the rules or VOW®
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the mind; if the practice of the same is beset with ignoy
there can be no illumination of the mind or Purgatiop élfnce,
Karmas. iii) Pariharavisuddhika is purity pro i the
observance of austerities. As we shall see in the next Chaptb
there are a number of austere practices prescribed by Ja::’
ethics for the ascetics and for the house-holders. Their faithf:l‘
observance will purify the mind and free the soy] from
inauspicious Karmas. iv) Siksma samparaya is reductiop by
desires and passions which are the root causes of our Misery
and of transmigration. The various vows and austerities are
intended to reduce them either by subjugation or eradicatiop
v) Aksaya yathakhyata is annihilation of sinfulness according
to the precepts of the Arhats. This is an injunction to the
ascetics as much as to the beings involved in worldly

existence.?

The various vows, the ten virtues, the five-fold
regulations (samiti), endurance of afflictions (parisahas), the
three-fold controls (gupti), the austerities and the penances
form in brief the regulatory and purificatory doctrines of Jaina
ethics and each one of them needs a separate discussion. It is
enough to point out that the importance of Right Conduct in
the process of selfrealization consists in that it is only when
right knowledge is translated into spiritual discipline that the
path of emancipation becomes smooth.

The integrated nature of the ethic-spiritual disciplines
leading to liberation has been fully appreciated by the Jaina
philosophers and this is evident from the tri-ratna concept.
None of these - right faith, right knowledge or right conduct
can be pursued meaningfully and effectively in isolation from
each other, for, the spiritual principle to be realized in life 18
neither a theoretical abstraction nor an easy thing which could
be practised merely.

The Jainas insist that in the absence of faith the other tW°
do not work. This is quite understandable in view of the fact
that modern psychology has clearly indicated that faith has 11
it the key to any cure.26
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Love for trUFh begets !oyg for spiritual advancem
which culminates 1n the acquisition of fu]] knowledge. I spei?;
16 mnisciel}0.33 the soul does not ge.t freed from the body unti]
Jll the activities cease. Tl.le acpvities cease only when
complete spiritual discipline 1s attained. Since wrong attitude
erverted knowledge and perverse conduct are the causes 0}
(ransmigration, emancipation can be attained when the three
excellences or the three Jewels manifest themselves on the

removal of the obscuring species of Karmas.

il
™yt
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CHAPTER 13

JAINA ETHICS AND
WAY OF LIFE OR BEING

All great religions of the world have laid great stre

i : . SS on
morality as a vital factor regulating the condyct of 4
individual for his own good as also for the well-being of th:
society of which he is a member. The goal of a society s
maintenance of moral values of brotherhood, justice ang
peace. Devotion to ethical ideals is the hall-mark of 5
modern civilizations. Ancient thinkers considered ethics s
part of metaphysical and theological speculations ang
therefore made moral principles as part of their religion. In
doing so, they have tried to indicate the relationship between
man and the universe, and his goal in life. Though man's
conduct in society is the normal field of ethics, the Jaina
thinkers have linked ethics with metaphysical ideas and
ideals.

Jaina ethics is the most glorious part of Jainism and it is
simplicity itself. That is how some authors have described
Jainism as Ethical Realism. There is no conflict betweel
man’s duty to himself and to society. The highest good ©!
society is the highest good of the individual. The soul has to ¢
evolved to the best of its present capacity, and one means ©©
this evolution is the duty of helping the evolution of others by
example, advice, encouragement and help.!

The first precept to a follower of Jainism is that
possess and cultivate an intelligent and reasoned fait

he should
h in that
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religion: It must be of right type and s “"“‘“!"*}ﬂ
qotions about God, scriptures ang l h::llltl be free fron
faith works as an spiration for '.,'f““f“. |
KﬂOWled_ge which nghl to be reflected ilntf{umllmn of Right
As Jacobl says, Jaina ethics has for its c:[l‘mlllcl in daily life,
Nirviina or Moks. To effect this end, the ru: ‘llh_c. realization of
be observed and corresponding virtues mu:: l(,‘. conduct must
Conduct is ret'lection in action of j,«mcrk fa )t; E-Icqm.rc_d'z
noral values cherished by an individual, it in el o
control and attitude of mind are evident fr(;m chgrcc of S?”'
The difference in the conduct of two individuallS onavior
matter or other persons is largely due to the differzntoﬁards a
cultural and religious upbringing modified by the Vali:'" tfhg!r
which themselves might have developed during the pesri(z,(: lff;

their growth.

From the religious point of view, Jainism has prescribed
rules“of conduct separately for i) the householder (§ravaka)
and ii) the ascetic (muni). The rules of conduct prescribed for
them are called $ravaka-dharma and muni-dharma,
respectively. Some of the vows and austerities which are
common to both are intended to be observed by the ascetics
with greater rigour and diligence than by the householder. The
reason is that a householder has to look after his family and
adjust himself to the social and political conditions in which he
lives. An ascetic has no such limitations as he abandons all of
them with the sole aim of pursuing a spiritual path. He can
observe the vows fully as he i< in full control of his senses and
is in a position to curb his passions quite easily due to us

religious learning and spiritual discipline:
£ conduct and YOWS presct

false
PLs. Such right

for the éravakas is self-purificali®
should be c1assified on the basis O
sravaka is one who listens (srnoti) ©
common experience that men and wome? i
in their capacity for intellectual grasp and irm ;e—t:o

Jaina thinkers have accordingly adopted & o
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j) paksika js a layman who has inclinatm.
Ahimnsa. He pOSSESSES samya.ktva .and Practices A Warg,
gunas and the a.r,luv1:atas and is assiduous in Détfor n:. Mil,
pija; ii) Naisth;ka is one who pursues his pay, umg the
through the pratimas till he reaches the eleventh stage A:,,dq

culminating point (nistha), he quits the househojq lif i
ractices the ten-fold dharma of the ascetic. It woulde 4
Set‘,m

t’}mt if he backslides, he is downgraded to the gty
paksika; iii) sadhaka is one who concludes (sa dhayamOf [
human incarnation in a final purification of the self by c, his
out sallekhana.? It may be added that naisthika also mean?;ng
who is devoted and is possessed of full faith in the tenets, T;e

sification is inherent in the weaknesses of human naturz

clas
and expects the layman or laywoman to follow the rules of
conduct and the vows to the best of his or her capacity ang

understanding.
It was during the time of Bhagavan Mahavira that the

society came to be divided into four groups: sadhu (ascetic),
sadhvi (female ascetic), Sravaka (house-holder), and érivika
(female house-holder). The rules of conduct described for the
first two classes were almost identical; similar rules were
enjoined upon the last two classes. The conduct of each class
was regulated by vows which every member was required [

observe in his or her daily life.

What is a vow? It is a solemn resolve made after
deliberation to observe a particular rule of conduct; it is made
before a saint on his advice or voluntarily to protect oneselt
against possible lapses of conduct. The object is to control th"
mind and mould one’s conduct along the SPifitU'dl path. W_
rules are such as intended to protect the society from harmt :
protecting oneself in the righteous path. A VOV affor®
stability to the will and guards its votary fro
temptations or of unregulated life; it gives purpos® -t
healthy direction to our thoughts and actions. It help® i
growth of self-control and protects against the pitfalls o

life.

el
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nes
4t to enumerate them ang prmid‘;: Or the other. 1, is
antj- aE
each of them. The rules of conduct o of ethic dotes againgy
on the fundamentals. ICs are therefore

pased
Srﬁvaka-dharma

| It may })e unnecessary to repeat that the
Jaina cth1cs.1s .emar}mpanon. The hallmark of Ri
right conviction in thought and action, freeq
infatuation or delusion and passions like a'nger ﬁhom from
Samantabhadra defines conduct as the abstinen’ge at;ed etc.
(with right knowledge) from hirhsa (injury) anrta (fal(;eifl1 mc? y
caurya (stealing), maithuna (sexual intercourse) and Parioc; h),
(attachment).* From the popular point of view c%}rritrg
(conduct) consists in the pursuit of what is good and t;eneﬁcial
and the avoidance of what is harmful to oneself as well as to
others.

These are the five vows which are prescribed both for the
house-holders as also for the ascetics. Observance of the vows
in a limited way is anuvrata (small vow) while complete
observance is mahavrata (great vow). The practice of these
vows with vigilance dispels sufferings, just as an excellent
specific medicine removes a disease. The great vows are for

ascetics.

Since all writers have for .
phraseology, critics have characterised th¢ apl
underlying them as of negative creeds. This is not %orrezl
since each vow has its negative aspect I the form o;lnsﬁit‘v
prohibitions and positive aspect in the form of a n:-O:t rcs‘o}é
Negative terms are effective injunctions. In the last Tes

. alogue (0T the

Svery moral code rests, like the ChrlSIlﬂg ?i(;fi‘; Eiu Jainism
‘hitions; OU .

ten commandments), on prohibitio s negative aspect

. LS < as l x
each anuvrata has its positive a° well as .ompassion for ¢
Ahirhsa can be formulated as daya, active L{d tEc constitu[ed.
living beings. If Jainism has never challf:ltlgﬁiit ith the spirit of
order of society, it has essayed t0 permeate

foundation of
ght Conduct s

mulated these vows ina negative
ed the philosophy

N
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mpassion but because human beings are ACtugte, |
co

interest it has pointed outtother the lower MOtiye, forydse_lr.
good.’ i
Each of these VOWS has a two-fold Purpose, o

spiritual in that the observance of each of these Vowl:sl Iis
prevent the influx of new Karmas. T}.1c thOyght ofiniy .thW]“ |
or falsehood is the cause of demerit or sin. Tp, thO‘uéhter.t‘
action will be punished by the state. The otpe, PUrpogS h
social. By observance of each of the vows, ap e di\'idua[e s
be discharging his social obligation. To desist frop, Violencrlll
theft is to preserve peace and safety in society, While lt?r
spiritual fruit of observance of the vows is se] -contro] an; ]
stoppage of the evil propensities of the mind, t

_ he Mundap,
fruit is mental peace and the good of the Society at large

Samantabhadra has stated that the conduct of a hoyge.

holder (grhastha) consists in the observance of five anuvratyg
three gunavratas and four $iksavratas.6

I'shall follow the same order in dealing with the subject.
Ahirmsa

The first of the five vows is Ahirsa. Ahirsa means not
hurting; he who abstains from causing any hurt or harm to any
trasa-jiva or a living being with two or more senses either
intentionally, or through others or by consenting to another to
do so, observes the vow of Ahirisa. Ahirnsa is the highest
form of religion, say the Jaina thinkers. Surely 1ov
appearance of attachment and passions is Ahirsa, s
Amritacandra Sari.” Whep a person is overcome by PaSSiom'_
he causes hirsa Or injury to his own self, though there mﬂ.'\‘
not be injury to any living being. When, however, ther® ®
ury to the vitalities of 3 living being when one is fre¢ “‘Oj.“
bassions and has conducteg one-self with sufficient Cﬂl: |
there is no hirngz_ There is certainly hirnsa in such a cas¢ ol

' vthing
one s careless and under the inflyence of passions. EVS_I)’;I:O;
depends upon the state of mind and intention to absta'"
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pirisd or to commit hirhsa even where o
urt

Or injury is

Umasvami has defined himsa to

f the vitalities by o mean the severy
any Of the . }’. ne actuated by passion. Jain; nce of
that the 1mmtobll.e beings possess four vital't.' ainism holds
energy, res.plratlon and life-duration. Thel Ies viz., touch,
possess besides the above, any two or more of tn}flloblle beings
senses of taste, smell, sight, hearing and e senses viz.,
endowed with the mind have in all ten vitalitie Sprsgch,. ”‘Fhos.e
caused by severance of any of the vitalities S{n . thucy:s
;mmobile being. Such injury causes pain and suffz _moblle. or
He who causes injury with passion or through Cargll:g to life.

: o e s ; ssness is

guﬂty of hirhsa. I?Iunsa may be either bhava-hirsa under the
g}ﬁ;ﬁnce of passions, or dravyahirmsa where there is physical

Umasvami has prescribed five rules of restraint for being
firm in the observance of the vow of non-injury. Control of
speech, control of thought, regulation of movement, care in
lifting z.md placing things or objects and examination of food
and drink before taking in, are the five observances.? Self-
control is of vital importance. Since one is required to refrain
from hurting the feelings of others to observe the vow of
Ahirhsa, control of speech and thought are quite essential.
Everyone ought to be careful in his movements for fear of
causing hurt or harm to a living being through carelessness.
Similarly one ought to be careful while placing down things or
objects lest they should hurt some tiny being. Such precaution
has also to be taken even while lifting up any object. Similarly
it is necessary to examine minutely one’s OWn food or drink
before taking it in, making sure that there is no tiny being in 1t.

Jainism makes a distinction between bhﬁvu—l.limst’l.
(intention to hurt) and dravya-himsa or the actual causing of
hurt. That is why five kinds of restraints have beer expreSShly
mentioned above as the cautions tO be observed by one Who

. - inction 18
wants to desist from causing hur

¢ Similarly, 2 dist i
made between siksma himsa and sthiila-himsa. The for
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abstention from causing hurt to life i, -

equires : : .
req ¢ requires abstention from hurting o n?r,n »

]\E_

holder to refrain from causing hurt to forms of life
sense like plants, trees, Crops etc. He must however "th gy,
causing unnecessary harm to ekendrl.ya and sthaygy, ‘ivrefrain
it is ordained that a monk should desist from causing h_a‘.s, by
any form of life. s
As a practical religion, Jainism has considere What
normally possible for an average person. Hirsj g Ofat I
kinds: samkalpi (intentional) and Arambhi (occupatiy tw
Hunting, offering animal sacrifice, killing for food of - r?zl).
instances of intentional himsa. Ab_stinence from thep, rie
possible with no harm to anybody. Arambhi hirisa is iy,
committed by a house-holder in the ordinary course of his
living. It is of three kinds: 1) Udyami, 2) Graharambh apq 3)
Virodhi. 1) Udyami: A house-holder has to follow some
occupation or the other in order to maintain himself and hjs
family. Jainism regards six occupations as permissible: i) asi
or sword. It is open to a person to become a soldier or some
other officer who has to use a sword or weapon in the
discharge of his duties; ii) masi or ink. One can follow the
occupation of a writer or work in any office or business whert
writing is required to be done; iii) krsi or agriculture. A person
can engage himself in agricultural or horticultural operations
by cultivation of lands; iv) vanijya or trade. A house-holder
can follow such trade as does not involve intentional hims
He cannot follow the trade of a butcher, wine-merchant etc. ¥
Silpa or sculpture. He can follow any industry for pr Oducnﬁ
of consumer goods. vi) vidya: He can follow the 1¢4™
for(;?(fisc;%?;] like literatu;e, teaching, art etc. It is no! p{;i:csf
‘umsainvolved in carrying out the obligations
Occupations (udyami).
kl.ndso‘; ;‘:;:; i‘h? 2) graharambhi hirnsa is concf;fsf;ic e
and obligationsS g‘fc’ll"?d 10 pRErying oit e df}m use: "
- Hlmsa is involved in constructing 2

ed 0N
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he preparation of fooq, use of WW
ceping of cattle, maintenance of gar dcm“'ga Washing etc,
using vegetables, dlgglr}g of wells, Cutting (;f and growing or
ghort, whatever himsa, involved iy thcerop‘.g and fruits,
obligations necessary as a house-holder, is .(lisc.haTgc of
otherwise normal life becomes impossible’, permissible gg

3) Virodhi hirhsa is committed in self-defense ¢ q
of person Of property of members of the fami] r defense
and friends. One has to defend against thie\),( or relatives
dacoits oOf enemies in battles. Jainism does ersu’otmbbers’
cowardice. Defense of country is one of the obligati preach
soldier in the army. The only restriction is that Enn;)::sss ;
hirsa rn;lst not be indulged in as a matter of hoStilityag
revenge.

In order to guard oneself against hirsa, one must
completely renounce Wwine, flesh, honey and the five
audumbara fruits: that is fruits belonging to the fig variety or of
the genus ficus in which tiny beings are born in numbers:
gular, anjir (fig), banyan, peepal and pakar. In eating any of
these kinds of fruits, not only is there hirnsa of innumerable
tiny insects and invisible organisms but also of countless seeds
with which such a fruit is full. Wine is the birth-place of many
organisms, like the flesh which is secured by killing an animal
or from a dead animal. Every destruction of life involves
destruction of compassion too. Honey is to be avoided not
only because its collection involves hirnsa but also because 1t
contains a large number of tiny invisible ©€ges. Wine
intoxicates the mind of the drinker and its preparation by
fermenting involves inevitable himsa of jivas. |

Those who are non-vegetarians often argue that 51““;
taking vegetables, fruits, milk and cereals al.so mVOl\LCSull‘;“‘;;
there could be no objection t0 meat.—catlﬂg- ‘[t_s_om oiié-
remembered that taking vegetarian diet m'volvef ",”Smlf is from
sensed beings. There is no injury - mOblle.lztgnf-v;mg beings
this practical need Jaina authors have classifi€ e{ i g
according to their grades with reference 10 sens
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W
The argument ignores the m

Jevelopment. : .
. : able m : 0
on animal contains NAUME ble mobile and immqp, , 4 o

Microscopic examinatiqn will disc.lo'se the presence 7 Cing,
number of living organisms. I.n killing an animg or ¢ Vagy
eating the flesh of a dead animal, one cannot e Ver -
causing injury to 4 large number of vitalities. That jg

eating vegeta
and that too, t
Jainism prohibits killing either in the name of gos ,
of sacrifice or for guests as a mark of respect. One ShomydWa
kill animals like lions, tigers, snakes etc., on the groupq t!;lot
they harm others. It has to be conceded that these animgg da;
not harm those who do not put them in fear or hold out threatg
of harm. In the world of animals there is no wanton killing. [y
fact, as compared with men, animals behave more kindly ang
live together. Killing horrifies because all beings wish to live
and not to be slain. It is now found that even wild birds ang
animals have a purpose to serve and that is why a movement
for protection of wild life is being undertaken by Governments
and humanitarian organizations. Killing beings in misery or
suffering, on the ground that they will be free from pain and
agony, is violence. In such cases, one should give medical
assistance or nursing. Happiness and misery are the fruits of
one’s own Karmas previously acquired. Acts of killing are
positively harmful as they cause greater pain to the animals
concerned than mere suffering due to disease or injury. There
will be greater bondage of evil Karmas to the killer. Killing1s 8
great sin because all beings wish to live and never wish 10 be
slain. Compassion is the beneficent mother of all beings.

Samantabhadra has laid down that there arc tw?
transgressions (aticaras) of the vow of Ahimsa. They afﬁi
chedana, bandhana, pidana, atibhararopana an
aharavarana.!® These affect the purity of the YOW in a$ like
as each of these five acts brings suffering to the beine® lor
servants and animals. Chedana means cutting of ear, o

’ " e of
any other limb with any sharp instrument like a sword, ¥

In
ape fr()m

o5l s n .
ble food where hirhsa involved is the mj?]t- 80 ip
Imy

o beings of one sense which are immopjj,
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ckle: It is applied to purposeless cuttin )7
oS- This 1S @ merciless act due to care]
unishment. Bandhana is keepin

ok ity, the tying of cattle, h
tiviLY » ’ OTSCS’ d
cap 0gs and other beggtg of

domestic use. The Principle to be followed is that ty;

be with COl‘lSldeI'a.tlorl (sapeksa). It applies toalz t)’ll’!g should
like parrots, pet b.lrdS etc., in cages. Keeping pe eeping birds
of offences in chains or tied hands and foot byl:orsons accused
hat is necessary to prevent them from fﬂnnipnes more than
transgression. Pidana is the transgression whic:hg(::]m.y =g
thrashing men OT animals with, ropes, whips, rods OI:SI?S](IH
Kicking servants etc. will be included in this ;ransgr&SSSi ;c s%
the vow. The aticara will be there when the act is crue;1 :
merciless. Avoidance of vital spots and due consideration fzi
age are necessary if the act is to free from cruelty.
Atibhararopana means overloading bullocks, horses, or
vehicles drawn by them. Even compelling servants to carry
more load in €XcCess of their capacity is a transgression.
Loading more than is warranted by their capacity on men or
animals is the gist of this transgression. Aharavarana consists
in preventing men Of beasts from taking food or drink. There
is no transgression if the restriction is due to medical grounds.

Starving men Or animals by denying food or drink when they
need it, amounts tO transgression.

It would be well to Stress here t .
something negative; it is another aspect of daya-compassion
which is, in Hemachandra’s words, 'the beneficent mother of
all beings,” the eliXir for those who wander in sgfferjljg
through the ocean of re—incarnation. This positwe Ahirmsa 18

ol 7 _Aan: the
Cxpre ' runa-dana or abhaya-dand,
pressed in the form of ka P S mantabha szl

giving of protection to all living creatures: e in this

says that Ahirnsa is the highest bliss known to bm-nimaml-

world. (Ahimsa-bhutanam jagati viditam brahma pat - and
The consequences of violence (hirhsa) ar¢ :::ltdm Tmu:e

Ieproach in this world and the next. '

1s always agitated and Jfflicted, being actual®

Y of
({.Jb )t trees or barks of
Sness or ; '
°7 PTas amatt
_ er

hat Ahirmsa is not
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He suffers pain and suffering, sometimegs imprig
Therefore everyone should avoid Violence -onmgmElI
benevolence towards, all living beings, feq) joy ;tnd pT&q?ﬁ'
the virtuous, show compas.sion and SYMpathy tthrc Sighlfﬁ
afflicted and adopt an attitude of tolerance towanrdﬁi e
insolent and ill-behaved. He who conducts p; ow
this way is able to practice nonviolence and ofpe, e,
perfection.'? Thus the positive virtues which , Vota Vous
violence must possess are maitri (love o frien(;r npn.
pramoda (joy and respect), karunya (compy Ship)
madhyastha (tolerance) towards living beings 4 staf:;(m'
Umasvami.!> Compassion towards all beings s g Sy bb
and miraculous in its effects, as a Cintamap; i :ale
Somadeva.!4 » Say

Satya (Truthfulness)

It is difficult to define truth, though its natue
understandable. Umasvami says that speaking what is p
commendable is falsehood.!> Commenting on this Sit,
Pujyapada says, that which causes pain and suffering to 5
living being is not commendable, whether it refers to actul
facts or not. The words that lead to injury constitut
falsehood. Samantabhadra says that he who does not speak
gross (sthila) falsehood, does not cause others to speak and
does not speak even the truth if it is likely to bring danger
(vipada) to himself or to anybody else, can be said to desi!
from gross falsehood.!6 Amrtcandra has given negative VieW
of truth. According to him, it is falsehood to make a WO
statement through careless activity of body, mind or sPe*
(pramada-yoga). .

Falsehood is of four kinds: i) denying the existenc; 1‘:} i‘z
thing with reference to its position, time and “ﬂt”re‘w, :‘,.jm
actually exists; ii) assertion of the existence of 4 ﬂ:;m;q ol
retference to its position, time and nature when ! ;c‘thiuﬂ
CXist; iii) where a thing is represented to b¢ SOaid (o b
different from what it is actually, as when a horse B

dr g
mse|f in 1 the
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2 COW; ;Y) when a speefch 1S ordinarily ¢ong 09
sinful (savadya) and disagreeable (apriya) mnable (garhigy)

Any speech which is actuated b .
s false. Back-biting, harsh / pas‘smn (pramatta-yog:
i : . » unbecoming, p -yoga)
unethical speech is condemnable (garhita) 'i'h On-sensical or
provokes another to engage in plersing C— : hat speech which
or is likely to lead to destruction of lj > Cutting, beating etc,,

n of life is sinful (sa

disagreeable speech (apriya) causes une savadya). All

TR . " da .
hostility, gqe{, angqlsh etc., to another persosr'l“elgsi Eam,
involves hirsa or injury of some kind or other "fhea sehood
point is the intention behind the speech, Where a s;lnattc:)nal
preceptor gives sound advice against vices or questionall;lz
habit of life, he cannot be said to indulge in false speech, even
though the person affected may feel ashamcli or

uncomfortable.

Umasvami has advised that a person who wants to be
truthful ought to give up anger, greed, cowardice fearfulness,
jestand blameless words (anuvicibhasanam). There should be
no effort to avoid deliberately the use of blameless words if
the occasion or the context needs.!” Somadeva makes
distinction between degrees of truth mixed and falsehood as
we find sometimes truth with falsehood. He mentions
divulging of secrets, slander, backbiting, forgery and perjury

as obstacles to truth. He cautions against exaggeration, fault-
finding and indecent speech and advises that one s‘hould
2] and concise. One

always speak what is ‘noble, g
must avoid boasting and jealousy about.the merits of 0
and that would draw one unconsciously 1nto "
: ' whiC
There are five transgressions of truth against

: observe
Samantabhadra has cautioned all those who want 10 :

- advice
the vow of truthfulness. Giving false Od condfct s 1
(parivada) about any matter Of rules O ;

f goo
first kind of aticara. Misleading people I e avoid?d'

conduct is very objectionable a_nd e
Divulging the secrets (rahol?l’l}’ﬁ‘khyana truth. Disclosure of

the promise of secrecy involve
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conﬁdential talks which one may have gy,
objectionable- Slandering (paisiinya) olhcw‘hCam i
the weaknesses of other people should ﬂmr}: Or g inpnfllaflf’
will damage the prestige of the people COncéc indufy, :"dhf,,”
perjury of forgery (katalekha-karana) to Whir?hcd' C””'rnlnaf‘ )
referred is the fourth kind of aticara. This incL1 Somy dtual;n;__
maintenance of false accounts and CarrUch kc%;s
propaganda about others. Committing br%z'hng on ,-;l:j
misappropriation (nyasapahara) of what is entn::ft trug;
Sted 1 ,

individual in confidence is the fifth transgression of a
truthfulness. There are many occasions when p:othe Vow ¢f
their ornaments or cash to others under various Circz]e Eiltryg
believing that they would be returned when needed mDsmn;es
such deposit wholly or partially is an act of falseh Oo‘d €nying

R. Williams has referred to some of the script
acceptable both to the Digambaras and Svetambarai Uares
categorised the forms of untruth: i) denial of what is ?3
assertion of what 1s not, iii) representation of something ’ina
form other than its real form, and iv) reprehensible speech
which is tactlessly hurtful, insulting, or encouraging harmful

actions like advice to steal or kill.19 He has discussed other
joned by Haribhadra, Siddhasena Ganin and

be briefly indicated: imputing someone
n a nonexistent fault, allegations made by
to others what has been said by one’s
r special circumstances, uttering
to others, counterfeiting of

aticaras, ment
others, which may
without due reflectio
way of jibes, divulging
wife in confidence unde

words that may cause distress

of others or attributing
de it and divulgin L
on of another 1 od

seals
though he has in fact not ma
or other motive of the secret intenti

from his gestures of facial e:xpressions.20
Jainism regards asatya as a form of hirhsa. Ll
brings in endless miseries here and in the next bt = g
becomes a traitor t0 himself. Truth always shood
everyone should therefore adhere to that ideal Fals¢
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- sometimes land its author in prisop o bring i
gnd damage to property also. INg in disgrace

Acaurya (Non-stealing)

Umasvami defines stealing as takin
(dattadanarh steyarh). Taking anything that
amounts to theft, if the activity is actuated by im I8 not given
Samantabhadra has given a comprehensive def; lf'iltl_re: thought.
is not theft. The vow of abstinence from theft cgnlf{n of what
raking anything which is not given, whether SUChS]tS}tf in not
been deposited underground, has been droppedb ! ‘:ng has
or has been forgotten. In other words, the gross vzw Oefrslght
stealing can be observed by desisting from taking ;\::_
property which is not actually given by the owner. y

Amrtcandra clearly says that theft also involves hirnsa as
taking of property which is not given not only injures the
purity of thought but also pains the person who is deprived of
his property. Theft, if detected, may lead to punishment by
imprisonment. In taking what belongs to another, there is
pramatta-yoga or operation of activity aroused by some
passion. The desire to possess some other’s property without
his consent or knowledge involves spiritual denigration of the
self. A householder should not take water from private wells
unless the permission of the owner is taken. No such difficulty
arises in the case of public wells and roads which are
dedicated to the public for use.”’ Somadeva adds that those
who take the vow of non-stealing must not take anything
belonging to others whether in a house or in the street or on
water or in the woods or on the hills. Mines and t}uldc'n
treasures belong to the King, though they may be Ot'm:l‘.m::;
ownership.22 This view 18 consistent with modern law i

country. nds of
.~ five kinds ¢
As in the case of other 7% 1 '
ransgressions (aticaras) in the casc .
himself commit theft but if he instigates ‘,nt
theft or shows him the way of committing

g What is ot given

B
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guilty of abetment of 1Ihcl'l _lf:uu'ra[)ra.}‘mgu). Rccciving :
yperty 18 another kind O_l_ (ransgression (Ci'l“‘ﬁrl ~:-£u|c]}
l;‘[l‘:l‘ hird kind of (ransgression kn.nwn as Vilopa i ::L"”a)_
person resorts 10 undcr~!1and dealings for getting 4 i ) i
contravention of rules of control an.d restriction Whic;?g in
state might have imposed. Adultcrzlluo_n (Sadréa“sﬂmmiﬁr. th.["
mixing of material of lower value with other materig ) m‘:l is
value identical in colour or substance for sale with the . ey
of unlawful gain like mixing palmolein or vegetab|e f.at(::'ve
ghee or fat with butter etc. The fifth kind of aticiry refen ':h
the use of false weights and measures (hmﬁdhika"inimana)' b
for example using heavier weight for purchasing articjeg fr’O‘:;

others and using lighter weights for sale of one’s own
commodities.??

The vow of acaurya would not be perfect or honest unless
a dealer studiously refrains from resorting to such dubjqys
tactics. Nowadays, adulteration has become so common thy
it is not possible to get any article of food or medicine withoyt
adulteration with inferior stuff. Adulteration and use of false
weights and measures have become common practices of

trade.

R. Williams has mentioned aticara of this vow given alike
by Svetambaras and Digambaras. They are virtually covered
by the five aticaras mentioned by Samantabhadra. They are: |
receiving stolen goods (stenahrtadana); ii) suborning of
thieves (taskara-prayoga); iii) transgressing the limits of 2
hostile state (viruddha-rajyati-krama); iv) using false weights
and measure; (kuta-tula kuta-mana); v) substitution of
inferior commodities (tat-pratirupaka-vyavahara). **

Brahmacarya (Celibacy)

The fourth vow is brahmacarya oOr
Samantabhadra has stated that the vow consists in
from having sexual contact with other women an
abetting others to have such contact, for fear of incur™
A person ought to be content with a woman whor he

celibacy:
desisting
d from
ng Siﬂ.
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) arti ed in the presence of his preceptor and ot 13
| have no sexual desire or Se]:lSllal look at other :fs.
b differs from all others in its double formulage.

" the sense of contentment with one’s own wz}flo

) and negative as avoidance of contact \:/i(t:h

(a-para-dara-gamana).26

He shoulg
en.%3 This
n: positive
cantosd (:;z i?\l;d
of others -
Amrtcandra is definitely of the view th
iptercourse involves all round himsa. He likens theat sexual
insertion of a hot iron rod in a tube which is filled wj &Ct to the
seeds and which burns all the seeds; in the same iav sesame
tercourse kills a large number of living organisms ;ﬁf ehvefy
constantly and continuously born in a vagina lc]:5 Vare
indulgence of sex-passion due to lust brings about hi;hsé 2??;
is conceded by all writers that a house-holder shoula be
content with his own wife, if he wants to observe this vow and

abstain from even entertaining sexual desires with reference

to other women.

Enjoyment of women betakes of the nature of affliction
because like fever it brings on craving and delirium, and
exhaustion of the body. The passionate pleasure of the
encounter can give no real satisfaction. Two reasons are
assigned for condemnation of all carnal contact; that in moral
sense the calm of the soul is disturbed by the increase of the
passions of love and hate; and that in a physical sense the
sexual act is always accompanied by hirnsa.2® Hemachandra
has quoted from Vitsyayana's Kamasutra to support the latter
view. From the earliest days of Jainism there is evidence foran

almost obsessional horror of incest.?’
ons of this vOW noted

There are five (aticaras) transgress il

by Samantabhadra: i) A house holder should z‘ibstmn.tr(.)m
bringing about the marriages  ©of other’s Ch;l-qlii:
(anyavivahakarana). It 1s the duty of 2 house- th(::: ;'Ione
artange for the marriage of his children: The'E rangements
regards such marriage as ceremonies and.not abﬁdrlﬂni of the
of copulation, ii) Toying with or caressing the P iy

body like the breasts, arm-pits of the fem
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/
iji) Finding pleasure in‘ the .sensual activities f

dressed 1n female attire; iv) Excessive inclin,:”"”thg
enjoyment of sensual pleasures (Vipulatrwid on -,

£ dad : ) Cara).
Frequqntly visiting or having conversation or dealingg ..
observing bo

dily attractions of, a prostitute. He th; With, .
observe this VOW both in letter and in spirit must %tuw;-nm
avoid all occasions of meeting women in privacy an d talkl'OUSI
matters which are likely to stir feelings of sexual or %elngu ]

“Hllolg

Ng of

contact.
Siddhasena Ganin has been more precise in classify
lng

ourse (maithuna) as animate (sacetana)

etana). The first has reference to 1) intercouarnd
a woman (celestial, human or animal); 2) of m;e
it includes masturbation as well 32
homosexuality; 3) masturbation by a woman with some
artificial phallus. The latter one (acetana) refers to acts of man
satisfying his sexual desires with the statue of woman
(celestial, human, oOrf animal) fashioned in plaster, wood
1 the form of a painting.? |

stone, or leather, OI 1
All Jaina philosophers have been unanimous in
f celibacy as leading to

condemning breach of the vow 0
commission of various kinds of sins. It is a sin against one’s

self not only because it results in loss of bodily strength but
also leads to various other sins. It is a sin against the society
it disturbs code of common ethics so essential for peace in
domestic life and mutual trust. A man or woman given 10
adultery involves himself or herself in various kinds of
deceitful acts which result in the destruction of all other

virtues.

At ‘ i"

In the realm of Dharma men arc by nature temperale |

1 . . Lo contel
their sexual desires, and one should therefore remain w;ﬂ;
: ] . ‘ . - al 1€¢1
with one’s married wife, and leave alone the wives Ol othet™
practice *

female relations, and nuns. Study, meditation and
virtue are out of question so long as the fire of sext?

burns in the mind.3!

sexual 1nterc
inanimate (ac
of a man with
with another man,
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pparigrahd

parigraha is infatuate attachment 1o possessions
(mirccha parigrahah):32 Th.e desire to acquire and possess a
qumber of worldly tl-ungs like lands, house, heads of cattle
gold, silver and cash 1s natural to men and women. This desiré
should not become insensible. When attachment to such
objects of possession becomes uncontrollable or
unreasonable, the mind becomes affected by passions of
greed and delusion; such mind becomes oblivious to right
faith, knowledge and conduct. Infatuation or attachment of
any kind becomes a source of evil. In safeguarding property,
one is likely to resort to violence and falsehood.

The desire to possess becomes an evil when it is
uncontrolled. To be free from such evil, one should
voluntarily decide upon the extent of property and wealth that
one should acquire and refrain from all activities of acquisition
after the target is reached; this is called icchaparinama-vrata.

Amrtcandra Sari defines parigraha as attachment; it is the
result of delusion or operation of the moha Karma. Complete
renunciation of all sense of attachment is aparigraha.
Parigraha or attachment to possession of property is either
external (bahiranga) or internal (antaranga). The former has
reference to actual possession of goods or living beings like
slaves, servants, heads of cattle etc. Internal parigraha is of
fourteen kinds i) wrong belief (mithyatva), 2) urge for sexual
enjoyment with a woman (striveda), 3) with a man (pum-
veda), 4) with eunuchs (napumsaka-veda), 5) laughter or
cutting jokes (hasya), 6) indulgence (rati), 7) ennui,
indifference or displeasure (arati), 8) sorrow (§oka), 9) fear
(bhaya), 10) disgust or hatred (jugupsa), 11) anger (krodha),
12) pride (mana), 13) delusion or deceit (maya) and 14) greed
(lobha). Though R. Williams considers that ‘they ar¢ m,;aclt
largely irrelevant to the consideration of the VI 4 ity
consider that they are relevant in emphasising how the ngn
of the soul becomes affected in various ways if acquisE
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o amiovment and protection of property ...
possc.\.smn. cnjoyn el I  obiec property uummtin,
and inanimate objects, i

of both animate
Attachment which is the source of parigraha i, )

various kinds and intensity. l"?-"‘ﬂcf*'-“i“" “".""5""-”0 Servanty gy,
slaves may lead to arousing of sexual passions and Consequey,
desires of indulgence, laughter, and sorrow. Other mengy
states referred to as internal attachments are attributah)e [r(,
acquisition or protection of v.urious kil.ldS of objects, While
greed, deceit and pride are involved in the uncontroliyp,
thirst for accumulation, fear, anger or SOrrow are aroyge
when one has to part with the objects.

The external objects of parigraha consist of immovapj,
properties like houses and lands, movable properties [ike
gold, silver, coins, jewellery, clothes, beds, items of furniture
and food-grains and animate objects like the livestock and
servants, both male and female. Distinction in the nature of
the objects is made on the basis of their being animate (sacitta)
and inanimate (acitta).

The object of the vow is that every householder should
impose upon himself restrictions as to the nature and extent of
objects (animate and inanimate) of possession so that there
could be a check on his greed. Renunciation is the true way of
life but it is not possible for everyone to follow it. Hence there
is need for self-imposed limits on acquisitions.

Even after one imposes limitations on oneself, the vow
could be transgressed in five ways. The aticaras have been
enumerated by Samantabhadra in his ‘Ratnakaranda
$ravakacdra’ in verse 62. They are ati-vahana, ati-sangrah®
ati-vismaya, ati-lobha and ati-bharavahana.

Ati-vahana consists in driving beasts of burde
bullocks, horses etc. for a distance longer than they could g
comfortably and in accordance with their capacity- TS "
resorted to out of greed to save money or time. The second
one is ati-sangraha which consists in excessive hoardiné °

food-grains and other commodities with the expectation i

(

n like
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naking more profits. This is also ap act o
tention is 10 take advgntage of conditions
vismaya relates to feeling or entertaining a great se
sisappointment at the huge accumulations of wealtp bynfihOf
people either in our OWn country or in foreign countries Th{?T
is merely 2 feeling of surprise or disappointment either oiue t'S
one’s own thoughts or due to thoughts expressed by Othe(;
people. Ati-lobha consists in entertaining excessive greed in
regard to different transactions. Obtaining high price when
commodities are available elsewhere for lower price, falls
under this category (_)f transgression. The last one is ati-bhara
vihana. It consists in overloading beasts of burden to earn
higher profits by way of freight charges. Most of these
transgressions COVer cases of acts of the tradesmen who carry
on their business with the sole motive of profit. These moral
codes are like cautions to persons who have taken the vow of
parigraha-parimana.

Acarya Sri Tuls has been the modern exponent of three
doctrines under the Anuvrata Movement. He has emphasised
that the vow of Non-violence can solve not only the personal
problems but also international problems of war and peace.
All the vices of modern life like lying, black-marketing,
adulteration, profiteering and permissiveness can be solved
by observing the five vows which form the tenets of the
Religion of Humanity. He has published books and pamphlets
to prove that one could find a solution for every problem of
human life or for national and international problems b)"
raising the ethical standard of individuals. The problcms_ of
capitalism versus communism can be solved by effective
pursuit of the vow of aparigraha while the prl0[r)cf
understanding and practice of Ahimsa can exterml?fditrf
wickedness and hatred from the hearts of men as they cof t‘Le
the seeds of war. Mahatma Gandhi has already pLoves lif:inst
world that Non-violence and Truth can achieve; even 45
the most formidable powers of the world.

f greed as the
of scarcity, A
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Astamulagul e

" gamantabhadra has stated that the eight primar
of a éravaka or 2 house-holder consist of the fiye aNlivry,
and abstinence from wine, meat and honey.3 | haye &lreads

: ¥ their sieni .
explamed the ﬁve.anuvra'fas all'lld helr Slgmf-]cam:e in g,
nce of purity of mind, thought and action_

maintena

Some authors have stated that the eight Milagypy,
consist of abstinence from the five audumbara fruits anq from
meat, wine and honey. While discussing the vow of Ahirng;
mention has been made of the need to abstain from g thé
eight things. The five kinds of fruits of the genus ficus, i,
gular, anjur, banyan, pipal and pakar are often found fieg
with living organisms which are quite visible; at times sych
organisms are found dead, and what is more, there are a large
number of seeds of very tiny variety almost indistinguishable
from the tiny organisms.

Wine is prohibited as it intoxicates the individual who
drinks and has a pernicious effect on his health. In the very act
of fermentation, innumerable organisms are transformed into
alcohol. Drinking is condemned as the root of all evils; it
deludes the mind and affects the sense of discrimination.
When a man is fully drunk, he becomes oblivious to all sins
committed by him. Somadeva points out that wine was the
cause of the ruin of Yadavas just as gambling was the cause of
ruin of the Pandavas. The number of sentient beings

transformed into a single drop of wine is large enough to fil
the universe.3s

~I'have already discussed the grounds on which meat
eating is prohibited. Somadeva wonders how people who se¢t
their own welfare hope to increase their own flesh with the
flesh of others. Just as one’s life is dear to oneself, the bir®
and beasts have love for their own lives. Everyone should
therefore refrain from destroying animal life.36

~ The objection to honey is based on the ground th::t'
Innumerable tiny egps and organisms are killed in the act
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essing honey from the honeycomb. Some
lu Jed butter as one among the prohibited art;
being abhaksya due to the presence of invisjb]

Gﬂl_]avratas

The three gunavratas mentioned by Samantabhadra are
digvrata, anarthadandgvrata and bhogopabhoga parimina.
These are intended to impose restraints of long duration on
the activities of a house-holder so that the chances of hjs
committing transgressions of other vows are considerably, if

not totally, reduced. They are supplementary vows which aid
the individual in his observance of the anuvratas.

writers have
cles of food as
€ organisms.

i) Digvrata

There are ten directions: East, West,
North, South, North-East, South-East, North-West, South-
West, Up and Down. One should fix the limit with reference to
well-known objects in each of the directions and decide for
himself that he would not transgress that limit. He who thus
limits his activities to the prescribed limits is sure of observing
the vow of non-injury fully as regards the area lying beyond
the limits fixed by him. He would be able to exercise self-
restraint in all matters in relation to the area beyond the limits.
There would be no occasion for breach of any of the vows.
The limitations thus fixed may be for the entire life-time or for
limited period of life. In fixing the directions, he may take into
account the nature of his occupations and his business

requirements. In such an event there would be a limit on greed
also.

There are five ways in which the transgressions of the
Vow can occur: i) Moving in the upward direction beyond the
limits set by oneself (ardhva-dikpramanatikrama). If a person
has taken the vow of not moving upward, he cannot climb a
tree or mountain. He cannot travel by air also. Any UP‘_"ard
Movement beyond his own limit will amount to transgression:
1) Going deeper into the ground than the determil‘i'f-'»‘ii hm::
(adh0~dikpram5115tikrama). If one has set the limits © t
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ground, he can ntfilhcr descend into 4 well p,
{ or mines. iii) 11'2'1\/0'1!“2,‘ In any ”(Jf tbc Cighy

. otions beyond the limits (tlryagndlg—pran?a,]ﬁ-hkmmal
direction av be fixed by well-known boundaries [jj. Tiver,
The limits "fnz or by distances in terms of yojanas or miles (,,
and mountal:rc If the transgression is deliberate, it js called ,
other rrlne?sthe ;'ow (bhanga); if it is through forgetfyjne,, of
})r::(“)‘fangg, it is only a transgression. i\{) Thc fourth king of
t%ansgression consists in extending the limits (k{SCt.ra-w{rd dhi).
This refers to any attempt to evade or cross the limits ?Ither a8
a matter of convenience or forgetfulness. v) Crossing th
limits through forgetfulness (smrti-antardhana).

ii) Anartha-danda Vrata

This is the second vow amongst the gunavratas. It means
abstinence from commission of any sin in mind, by speech or
conduct within the limits of the directions set up by oneself
without any justification. Having once determined the limits
under the dig-vrata, it is not correct to commit any act that is
sinful. One should abstain from all such acts that will not
advance the cause of religion. It prohibits accumulation of all
accessories of violence and means of injury. One should
neither keep birds and animals like cocks, hawks, cats,
vicious elephants, nor means of injury like poisons, spears,

arms etc. One should desist from sinful gossips, evil thoughts
and sports involving injury or loss of life.

surface of the
into a grain pl

others to pur

Sue harmfy]
or falsehood

activities leading to violence, _th.eﬁ
Ven: ii) Hirhsadana means gm.ng

A

m _—



b’

THE TIRTHANKARAS AND LORD MAHAVIRA 99,
S —
.son, fire; explosives, whip and gun etc. It also includes sale
pOllcn ding of such weapons or articles of violence, .
fiir, apadhyana HicAns CheTiSh"}g ideas f)f evil against others
cuch a3 d_e:ath, misery, ca z}mlty befalling other persons or
heir family members. This presupposes hatred or spite
against other people which in itself is a sin. It also includes
entertaining lustfu.l thou_ght‘s about other women, covering
other’s riches and u.ldulgmg in scz?ndalous thought about other
people; jv) dubSruti means listening to or expounding matters
relating to various occupations like learning, trade, sculpture,
riches, scriptures etc. which arouse false faith, avarice, anger,
hatred and lust. Hearing stories relating to violence,
superstition Of lust which will arouse false beliefs or throw
doubts on one’s own right beliefs are all cases falling under
this category of anartha danda; v) pramadacarya consists in
indulging in unnecessary activities like digging of the ground
or stone, throwing away water or enkindling fire, cutting
vegetation, causing obstruction to wind or purposeless
activities. Even unnecessary travelling is required to be
avoided. R. Williams has noted that Hemachandra has added
other purposeless activities which ought to be avoided.
‘Watching dancing, displays, or theatrical representations, or
listening to concerts out of curiosity . . . study of the
‘Kamasiitras’; dicing games played in pools and watercourses
(jalakrida); gathering flowers; watching cock-fights’ etc.

There are five aticaras or transgressions of anartha-
danda-vrata as noted by Samantabhadra: i) kandarpa means
indulging in indecent language which will provoke lust or
infatuation in oneself or others. One should desist from
laughter mixed with derision or disgust or coarse language; ii)
kautkucya refers to commission of hateful acts actuated by
Vulgar thoughts and speech, or by anger; iii) maukharya
Means indulging in vulgar, non-sensical and useless talk due t0
self-conceit or vanity; iv) atiprasadhana is accumulation of
More things than are needed. According to §vetambara texts:
this aticara is called sarhyuktadhikarana which means keeplng
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mplements  OT parts thereof needed f,, .
¢ agriculture etc. v) asarhiksadhikarang T aily
| or physical activities like Tcading - ates ¢,

useless mental Of it | Y
verses which incite anger or spite; or telling such S0ty ng
as

will spoil the mental equilibrium and making Unneces,
movements like lifting or throwing articles, or running e‘t(-:a

together 1
activities lik

iii) Bhogopabhoga—parimﬁr_la

This vow cOnsists in the curtailment of the use of 4 Hicle
of luxury including those which might have been alreads
limited. Excessive use of oils, soaps, flowers, betel-nuts 4, y
leaves, unguents, articles of food and drink is prohibited.

There are two kinds of this vow: i) One is called niyam,
according to which one is required to set down a time limit for
the use or renunciation of particular articles of drink or fooq,
ii) The other is called yama which requires abstinence from
use or enjoyment of the articles for life. Under this vow, 3
devotee can avow to avoid the use of one or more things of
daily use on specified days of the week. For example, one may
avoid the use of sweet dishes or conveyances on specified
days. This will increase the will-power and self-restraint.

There are five kinds of transgressions (aticaras): a)
visayavi$ato-anupreksa means failure to check one’s love for
the poison of sensual pleasure. Enjoyment of sensual
pleasures increases one’s thirst for it and results in the
deterioration of bodily strength and purity of mind. One
should therefore develop hatred for it. b) Anusmrti refers to
recalling to one’s mind the past experiences of sensual
enjoyment frequently. c) Atilaulya means indulging In sensual
pleasures with zest or in excess. d) Atitrsna means cherishing
a strong thirst for enjoyment in future. ) Anubhava refers tod
mental condition in which one emotionally entertains thoughts
of sensual enjoyment, when there is none in fact.

According to Somadeva, the three vows disc
constitute a scheme of preliminary self-restraint
secure moral purity and establish equilibrium of th

ussed above

designed 1©
e mind Wit
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he worldly objects. The :

e ¢ his food and enjoyment. They supple n';ie T:Jtctvho;ec to

great

u-la .
dn

reé
0
vow 1 towards all living beings.

4ffectio
Siksa-vratﬂs
The regulation of work, food and enjoyment which is

object of the guna\{ratas to secure, would not by themselve:
he sufficient to purify the mind and contribute to the spiritual
advancement of the individual. If life were to be meaningful, it
must be a constant exercise in righteousness and renunciati(;n
Unless the moral and spiritual excellence of an individual aré
progressive both in spirit and action, there cannot be
advancement in right knowledge and right conduct. While the
five anuvratas provide a solution for the evils of daily life and
endow it with purity in thought and action, the three
gunavratas teach lessons of restraints in work, food and
enjoyment in daily life. The Siksvratas broaden the mind and
provide a regular opportunity for growth of scriptural
knowledge. The practice of the vows is a lesson in spiritual
training and experience; it affirms our conviction in the
efficacy of right faith and knowledge. It inspires the votary to a
life of piety and renunciation as a preparation for a rigorous
life of an ascetic.

Samantbhadra has mentioned the four Siksvratas in this
order: 1) de$avakasika, 2) samayika, 3) prosadhopavasa and
4) vaiyavrtya.3’ It appears from the Jaina Yoga that samayika
is mentioned as the first Siksavrata by all the acaryas except
Samantabhadra and Asadhara.

1) Desavakasika

From the nature of this vow, it appears to me {0 t:j(;
another aspect of digvrata. In fact, Umasvami and \{a.sunfalnw
tegard it as a gunavrata. This vow requires an I“d"”du(;'n
determine and limit his movements to a house, 10 : Ezr;f thi;
0 a village or a town. The period for the Observa:w months
VoW may vary from a day to a few days, month, 2
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The basic idea underlying both the dig.y,, ~—
Desavakasika -vrata is that if a man reduces l;in rlf"“ andyy,
movement 10 a restricted arca, small or large h_f(:udq,,.rl f};'
from all the arca, his absence from all the arca n’m ls_‘ ahsep,
within the self-imposed limits, will mean that he ¢y nL;';"'Drim:q
be keeping the maha-vratas, the rigid vows of ap , L‘_ﬂgid 1
that wider area; whilst at the same time constant aw-lt(‘_““ﬂ, in
these spatial limits will result in added Vigilan;;wm
observation of the anuvratd within them, Accmdl-n the
Amrtcandra, this vow may be observed during 4 piirlll']{; 1o
point of time when one shall not go beyond a certain villT-UIar
market, street Or house.? age,
Samantabhadra says that one who wants to obserye (p
anuvrata should not only go on reducing the perioq fcr
movement during each day but also of the limits of arcag .djq
determined by himself. He also agrees that by such rcduciioﬁ
of time and area, a votary of the anuvrata will have the benef

of having observed the great vratas. He mentions five aticiras

of this vow:

j) presana m
something beyond the self-i
violates the vow by asking some
limits causing harm to living organisms;
ii) sabda consists in attracting the attention of people outside
the limits by making sounds with the hope of getting donc
what is wanted, iii) anayana relates to getting some things
brought through any person from outside the limits iv)
ripabhivyakti 1 employing ~ Signs and  gestures ©
communicate with others who are outside the limits; ¥
pudgala-ksepa consists in throwing some tangible (_1l}jccl.~i.ll|il?
stone, bricks, clod of earth in order to attracl attention ol the

person beyond the limits.

or a year.

eans sending a servant, friend or son to do
mposed limits. Such an ac
body else to move outside the

2) Samayika

The observance of this vow has been em
the Digambaras and by the §vetambaras as
securing equanimity of mind and concen

]
phnsiscd both b}l
an eXerest [0

(he

(ration on
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Ontemplation of the nature of the real self, Samantabh
geﬁncs it as complete abstinence from the commission O?dra
d ins i mmd,‘thought and action during fixed time withthe
eference to limits of space.40 According to him it can{}t';lt
. ’ e
I'quiet place when

Jbserved in @ temple, house, garden or othe
either by Standing in 2

e mind is peaceful and happy,

kayotsarga sl 08 sitting in a padmasana posture. The
observance of 115 VoW .endows the practice of the five 'vows
(anuvrata) with perfection, as the householder is then free
from all activities, occupational or physical.

Amrtcandra says that the practice of the vow, with a mind
purged from love and hatred towards all beings and with
complete equanimity by contemplating on the true principles,
Jeads to self-realisation; it should be practiced in the morning
and evening, though the practice of it at other times is also
beneficial. Attainment of equanimity by practice of the vow
will result in abstinence from sinful activities. Samayika, if
practised regularly, brings about equanimity of mind and
mental concentration on the atman.

The individual intending to perform the vrata must not be
in fear of anyone or in dispute with anyone or indebted to
anyone, nor should there be any other cause of anxiety to
sway his mind in any direction. He must, like a sadhu, observe
the five samitis and the three guptis and avoid all harmful
(savadya) speech; and before picking up or setting down any
object, he must not neglect pratilekhana (i. e. scanning of the
ground) and pramarjana (cleaning of the ground by a soft
broom carefully). He should try to avoid spitting or blowing
his nose; and if he cannot help doing so, he must find out 2
bare patch of ground, scan it and softly clean it as aforesald.“
A layman engaged in the practice of Samayika looks like an
ascetic but for his clothes.

~ Somadeva has broadened the concept of Samayiks als
including worship of the Arhat with or without the 1dtz) ;
Worship of the sacred scriptures by singing in pra1§ee of
Sarasvati and meditation. The aspirant should sing in prats

AR AN
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the Jina and absorb himself in meditation of the Self

gamantabhadra and Am'rtcandra have pointeg ‘>ui

samayika should be practiced when the aspirant js o} thay

fast. He should think of the Cau-:rvm.

b1 of

full or partial :
d meditate on the pathway to salvatigp

transmigration an
The five aticaras of this VoW as mentiope by

Samantabhadra are common to both the Digambar, |
§vetambara traditions. a) vag-dus-pranidhana COHSiSISdn»d
engaging in talks about family matters when pe I'fOrm-m

) kaya-dus-pranidhana refers to making SL:EE

Samadyika; b
f the body as will affect self-restraiy,

movements O
Haribhadra says that transgression of the vow occurs whep the

aspirant fails to scrutinize the ground and clean it softly before
sitting thereon; ¢) mano-dus pranidhana occurs when the
mind is swayed by anger, deceit, pride, avarice, and envy due
to anxieties of mundane affairs; d) anadara is lack of zea] o
proper enthusiasm in the practice of Samayika. It is also called
anavasthita-karana as meaning failure to observe the proper
formalities in the practice of the vow; e) asmarana is
forgetfulness of the verses to be recited or lack of

B Oth

concentration.
The object of this vow 1is to snatch moments of

detachment from worldly affairs, its cares and worries, love
and hatred and above all the attainment of equanimity of mind

and concentration at the time of meditation. Some Writers
have associated piija and other rituals with it.

3) Prosadhopavasa

Among the austerities prescribed by Jainism, fasting 18
the most conspicuous; the Jainas have developed itt0 2 kind
of art and reached a remarkable proficiency in it.42 Fasting has
to be observed on the 8th (astami) day and 14th 02
(caturdaéi) of each half of the lunar month. The Digamba™®

texts require that the fast should commence from thc-dm;z[:'
e MMt

preceding the date of fast and continue till th (5.
following the fasting day, that is for a total period of 48 10" 7
dof twent)

Most of the Svetambara writers mention a perio
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ours only as the period of fast on the afarac.

g:trlr;ay be observe.d .in one.’s own homzf();t’:t:z](;;ieayz. The

lace where an ascetic 1s putting up. During the period’ Ofrf t}‘xc
there should be not only a relinquishment of 4 i ast,

Jeasures of the senses but also of participation in the hoz of
hold affairs incll_ldmg trade zfmd business. The day Shomds;e-
spent in worship and‘ meditation including the reading of
scriptures. The evenings and nights should be spent in
samayika and reading of scriptures. Samantabhadra says that
fasting means abstinence from food, drink, tasting and licking
(of some juice). There are three modes of fasting. The best
mode (uttama) is complete fast or abstinence as aforesaid
The middle course (madhyama) is one in which drinking
water is permitted. The least satisfactory (jaghanya) course is
that of taking one meal only during the day. The Svetambara
texts have laid down that on fasting days, aharaka (taking of
food), deha-satkara (bodily care), maithuna (sexual
intercourse) and vyapara (trades or occupations) may be
observed fully or partially according to the capacity of the
layman.43

Samantabhadra has mentioned five kinds of breaches of
this vow: 1) grahanaticara is acceptance of articles of worship
without examining and handling them carefully; 2)
visargaticara consists in keeping articles or spreading one’s
body on the ground without scrutiny; 3) astaranaticara refers
to spreading one’s bed without carefully examining and softly
sweeping the place; 4) anadaraticara consists in showing no
enthusiasm in the observance of fast; and 5) asmaranaticara
relates to forgetting due observance of scriptural study and
concentration etc.

4) Vaiyavrtya

This vow which is also known as atithi-samvid oy
consists in offering alms to an ascetic on his alrr}s-ff’”“ n’tS
also includes massaging his feet and removal of his anlm;ové
as also rendering such service as is necessary to ¢

haga yrata
it

L Se S Bl
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— h of penance and renunciation, Th,

tacles in his pat . °

:’:; e practiced as 2 matter of religious duty (dharmyag)

The points which are Tequired to be cons; dered
determining whether the vow 18 properly obsgrved OT Not, gre.
1) patra or the recipier_lt :t;hould be an ascetic who has b%r-]
leading a life of renunciation and evokes veneration from all
2) datr or the donor must be a housg—hold.er PUTSUing th,
twelve vows and advancing progressively in reaching th,
highest of the eleven rungs of the ladder (pratimas); 3)
datavva or dravya refers to pure food, medicine, books ang
prote;::tion (abhaya); 4) danavidhi cc?nsists, according to the
Digambaras, of nine elements: pratigraha or welcoming ap
-ascetic on seeing him at a distance with the words: Salutations
to-thee: kindly stop (namostu tistha); then offering him a seat
of -honour (ucca-sthana); washing his feet with reverence

- (caranasksalana); then worshipping him with flowers, waving
\of Jamp .and: other articles of worship (arcana); and then
.making him-salutations (pranama). The offering of food
,TshOiJ._ld,.-_thﬁ.p;;be made with purity of mind, speech and body
(triyoga-$uddhi). The giver must be possessed of faith,

Vow g

devotion, . -, . _contentment, . zeal, discrimination,
2 S0 0 U AT IBES . Qe AT e T & 2. JELh

disinterestedness and forbearance.%*

GINAT0V 1Q 210100 1o 00N (SRS 2NEB B SG

.« TheSvetambaras regard dana as gonditioned by five

factors; desa or place, meaning whether the place produces
Jigeor %139"?1}:@1:;9?}%?{;-0?5 (:a.l.s 01' pUIs,eS ,kﬁla , that is whether it
Js;a period of famine or,abundance; $raddha, the giver mu
‘have purify of mind and faith; satkara recgiving the guest Wit

Loy H

....

-dperespect and attention; and Krama refers to serving of food
+ndue order, rice or rice gruel is offered first.#S Apart from (¢
our kinds of o ‘e'rih"gs"'iﬁ”{zb‘giié‘ with the Digambard, e
Svetambaras recognise the offer of clothes, blankets, 4™
!Z)O\iV!, Jugs etc. by approaching the ascetic at his lodging:
nvitiag hiv toshisrhouse; offering him a respectable s62 B
'giving-him food; and: dgink. ;. ot Ep | e ;

- 3 05 0F amile ppneTio 8 e
SIS amantabhaded myain e _ o i 1080
S S._am@_t?bi‘adﬁa‘ mientions>that! the:fruits’ of 'dand '_to _d'il

h
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5 noble family with wealth, beauty ang
Gyetambaras do not seem to regard this kind o
45 having any spf:cml connection with dana. 4
of opinion that gift of food brings about curtailment of greed
,nd renunciation of hirsa as greed itself is a form of hirsi.

How much of one’s property should be devoted to dana
has been discussed by Devasena. According to him, the
property should be divided into six parts, each part being
appropriated for the dharma, upkeep of the family, for bhoga
(luxuries), for maintenance of servants, and two parts for
performance of pUja. According to Hemacandra, a
mahasravaka or an ideal householder should sow his wealth in
seven fields (ksetras) with compassion for those in misery.
The seven fields are: 1) the installation of Jaina images for the
performance of pija; 2) construction of or repairs to Jaina
temples; 3) copying of the sacred texts and their distribution
to learned monks; 4) giving alms to monks; S) alms to nuns; 6)
charity to the laymen like construction of rest-houses,
hospitals etc., and 7) charity to laywomen as above.*’ It is
worthy of note that monks, nuns, laymen and laywomen form
the four pillars of the Jaina community.

The five aticaras or breaches of the vow of vaiyavrtya as
noted by Samantabhadra are: 1) harita-pidhana is covering the
food to be offered with green leaves, flowers or other sacitta
things; 2) harita-nidhana refers to offering of food in sacitta
leaves; 3) anadaraticara consists in showing disrespect or
absence of respect at the time of offering food; 4)
asmaranaticara is forgetting the method of offering or getting
lost in one’s own work just in time; and 5) matsarita 1s feeling
envy when others are offering food etc. to ascetics.

It will be seen that the Jaina ethics are founded on the
Principle of Ahirnsa and love for all living beings. \_’Vh"’?}"j
ayman ought to have a rational faith in Jainism, his L‘lcllh)
“onduct must exhibit the true ideals of non-violence and- “‘u.t N
N his dealings, he must be upright to the core a}ﬂd P‘l_i“']z;‘j
=harity not only by giving but also by cultivation ol 1

prestige. The
f reincarnation
Amrtcandra is
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ds worldly possessions. He must be
f his duties towards himself and to the

society. His life as 2 layman should pave the way to the
ultimate goal of self-realisation. Possession of perfect faith

and knowledge should not be a matter of mere theory but
should be constantly reflected in daily conduct.

attachment towar
constantly aware O




CHAPTER 14

ELEVEN PRATIMAS OR
STAGES OF PROGRESS

IN A HOUSE-HOLDER’S LIFE
/""—/—’" o — —_—

We have seen that the vows which a layman is required to
practice are intended to purify him in mind and action. Mrs.
Stevenson has, however, observed that ‘the twelve vows were
shaped in accordance with the fixed idea of all who hold the
doctrine of Karma, that, though it is well to do good, it is
better to do nothing..."!

This is a gross misconception of the ethics which requires
a layman not only to be good in himself but good to others as
well. He ought to conduct himself in life in such a way as
would endear him to all creatures by his love and affection. He
must contribute to the material well-being of the society by his
vow of aparigraha. The rules of conduct are practical; they
have been so framed as to avoid personal and social conflicts
in life.

Alayman who is desirous of attaining to greater heights in
ethical and spiritual progress can do so by regulating his way
of life. The word ‘Pratima’ is used to designate the stages of
ethical progress in a house-holder’s life. By treading the path
Of,p_rOBTeSS, his soul gains in purity and acquires capacity t:or
glﬂtual advancement. The stages are closely connected with
M‘:‘la"l'a.tas and $ilavratas, the Anuvratas being basic t0 the

of Jaina layman, Though there are slight differences If the
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nomenclature of some of the Pratimas between the Digamhara
and Svetambara enumerations, there is no real difference i,
the content of the entire scheme of ‘progressing series’, Tp,
Pratimas are like eleven rungs of a ladder; a layman desiroys
of progress must mount the ladder step by step until he
reaches the top, that is, the highest stage of spirituality a5 ,

layman.

1) Dar$ana-Pratima

The house-holder must possess the right attitude and be
free from all misconceptions. He must be free from all the
transgressions of samyaktva and be free from attachment to
worldly pleasures of every kind. He must be a devoted
worshipper of the Pafica-paramestis and possess unflinching
conviction in the tenets preached by the Jinas. Such a house-
holder is Dar$ana Pratimadhari.

2) Vrata-Pratima

The house-holder observes the twelve vows, that is, the
five anuvratas, the three guna-vratas and the four S$iksa-
vratas. There should be no transgressions of any of them. The
practice of these vows should be free from the three Salyas
(defects): Maya (delusion), Mithya (perversity) and Nidana
(desire for worldly benefits). He who observes the vows in this
manner will be called a Vrati.

3) Samayika-Pratima

The layman turns round in four directions and performs
salutations. He is not attached to the body and does not aspire
for worldly prosperity. He meditates by adopting any of the
two postures and maintains the purity of his activities.

This is a stage in which the aspirant practices Samayika 1n
Fhe manner prescribed by the Scriptures. It consists of
Introspection  and  meditation for  self-purification.
Samantabhadra, however, adds that the practice should
commence with prayer and salutation to the Jinas and be
observed thrice every day. The $vetambaras hold that the
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ice 1 restricted to meditation fo
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? t
y riﬁcation of the soul leading to spiritya] D he Purpose of

Trogress,
0 Prosadhopavﬁsa-Pratimﬁ

The details of this vow have already
pasting should be observed on four dg

co

been discusseq,

YS in a month,

nmencing on the mid-day previous to the date of fast ang

onding with the mid-day of the succeeding day of the fast. The

ontire period has to' be spent i.n prayer, study of scriptures
meditation and hearing of religious discourses. ’

5) Sacitta-tyaga-Pratima

A kind-hearted house-holder should abstain from eatin
roots, fruits, vegetables, tubers, green leaves, shoots anﬁ
seeds which are not cooked. He should not trample upon any
growing plant. He should also refrain from serving such food
to others. In brief, he should avoid eating any uncooked or
insufficiently cooked food-stuffs. According to the
$vetaimbara books, this vow is ranked seventh in the list of
Pratimas. Un-boiled water as well as liquids that contain salts
are prohibited. One who has reached this stage is called
Sacitta-tyaga Pratimadhari.

6) Ratribhojana-tyaga-Pratima

An aspirant in this stage does not eat or drink anything at
night. He does not take food, water, snacks or betel-nuts and
leaves at night. Asadhara includes abstinence from sexual
intercourse during day; he seems to ‘cover all intercourse
unless during the rtu and expressly for the procreation of
children.’

According to the Svetambaras, the sixth stage refers to
abrahma-varjana-Pratima, the layman is prohibited frqm
having not only sexual contact but also from being alone with
his wife and engaging in conversation.

7) Brahmacarya-Pratima

The house-holder who has reached this S
only observe complete celibacy considering at t

tage must not
he sameé time



236 COMPENDIUM OF JAINISM

that the sexual act involves activities of the impyre h
body. He should put an end to all sexual desireg alquman
should desist from being alone even with his wife anq Fckc(.)'l H
to his mind past experiences of sexual life. He should no: !m,
food which is likely to strengthen his sexual desires; he g, ase
not use such dress and other perfumes etc., that are m'(elould
attract the attention of women. He should not read b()};‘io
containing stories about immoral women, attend dancjns
shows or witness pictures that are likely to affect his memag]
purity. The aspirant at this stage is called Brahmacary,
Pratimadhari.

As stated earlier under the sixth Pratima, according to the
&vetambara texts, abrahma-varjana-Pratima is the sixth stage
requiring similar restrictions on sexual life.

8) Arambha-tyaga-Pratima

All activities like agriculture, commerce, trade, service,
have to be avoided. The house-holder should have limitations
on his own possessions and keep for himself just what is
essential for his plain living. If he has children, he must give
them all their shares; what is left with himself must be used for
maintenance and charity in relieving others from their misery.
He should efface all thoughts of attachment from his mind and
remain pure and contented. The §vetambara texts do not
seem to prohibit ‘activity exercised indirectly through agents
or servants for the sake of livelihood.” The house-holder who
has reached this stage is known as Arambha-tyagd-

Pratimadhari or Arambhavinivrtta Sravaka.

9) Parigraha-tyaga-Pratima

This stage contemplates the aba
attachment and becoming firmer in the
nothing that the house-holder could ca g
give up ten kinds of worldly possessions: land, hous¢, ml.\flt)f_-
gold, cattle, grain, clothes, utensils, maid-servants anq ma oe
servants. Even in matters like food, shelter and clothing b
should have no anxiety, finding contentment 1N the thoub

ndonment of all kinds QI
conviction that ther¢ 1¥

11 his own. He shoul
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/;g:a—p pens according to his Karma, He should

veryth . ; .
nat wt?th nimself such simple clothing as is just enough and

ecP ' a room oF any other solitar).f place. He should accept
decP :;llothi“ g, medicine e?c. when given by his people of their
" considering his needs themselves. If possible, he
owltﬂ 4spend his time in a temple. He should engage himself i
shou! scriptures, offer his worship and take food at midday.
fﬁfﬂ?&ge is preparatory to the eleventh stage.

The svetﬁmbara. texts use the. words PreSya-tyaga-
pratim 10 denote this stage. It. requires the aspirant to lay
down the burdens of worldly life and stop carrying on any
Lctivity through ser};z%nts and agel}ts. He reduces his
requirements to the mimimum and cherishes a longing for final
release.

He must consider himself lucky as he would be free from
fear, love, greed, or conceit, which are the causes of Karma.
He must conduct himself as if he has secured a release from all
material possessions. Such a house-holder is called Parigraha-
tyaga-Pratimadhari.

10) Anumati-tyaga-Pratima

A house-holder who has reached this stage would have
given up all his activities like trade and agriculture, his
attachments to property and his concern with any of the family
affairs. He should entertain no feelings of like or dislike
towards food served to him. He should express neither
consent nor dissent towards any of the activities or functions

carried on by any of the members of his family. He is called
Anumati-tyﬁga-Pratimédhﬁri.

11) Uddistha-tyaga-Pratima

In this stage, the house-holder abandons his house and
B9¢5 to an ascetic to receive the vows. He lives like an ascetic
% alff.ls served to him, with only a small piece of cloth round
“S.loins; He severs his family ties. He is bare-headed and
;;&-ﬁmed_w While begging for his food, he must observe
Qmp]etel’Silcme._He :should not accept invitations for food
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nol accept food which s ™
{ ; ES f [)r(: Yare
muu-iullv. (e whould tuke his food only once jln t;d for
(e hollow of his hand and stop taking it the rL day from
potlcen pniything objectionable in the food (antara '”meem h
wve fnatn and penances according to his Capa{%l). He my;
_ ity,

LR

il sl

nbue

Uddintha tyhga i the tenth stage ¢ .
Svetimbara texts, The eleventh stage is cz!:l?edci;?gd'"g to
bhita-Pratim. The layman in this stage avoids food Tamang.
for himself. He goes bare-footed. He keeps his head Sli]reparcd
removes his hair by himself (loca), by tearing out, Heazen or
carry a begging bowl and a monk’s broom (rajo_hamna)as };0
can beg food even from his relatives and eat only that which j:

permissible for an ascetic.

This is the highest stage of discipline for a house-holder
dons his family house and renounces everything that
e takes vows from his ascetic Guru and
lonely place for shelter. He wears only a

food begged for.

He aban
belonged to him. H
goes to a forest or a
piece of cloth and lives on
An ideal house-holder passes through the eleven stages
gradually by accepting the vOws and observing the rules of
discipline that are prescribed for each stage. The mind hasto
be prepared by strict observation of the requirements of one
stage before passing on to the next one. It therefore follows
that the progress which a house-holder can achieve would
finally depend upon his own convictions and faith in the Jaina
philosophy. Psychologically, there cannot be a sudden change
in life from the stage of material attachments 10 one 0
renunciation. The eleven stages of disciplin€ in_volwpg
practice of rigorous mental and spiritual qusterities 18 quite
practical and worthy of realization by every aspirant.
Amongst the house-holders who have ‘reach.ﬁdll;::ﬁ
cleventh stage of Pratimad there are two classes, I- & ket jally
and ailaka. None of them would accept 109 Spesctlams
prepared for him. The former may remain 10 hatk hile
without being finally initiated into the order of a mOP
the lntier in like one who is on probation @ an ascet™
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em DCB for alms ‘hut ““c. latter hormally dipeg I
scetic whom hc zlgci)n1[>1111103 hus'ﬁnishcd hiy I'm‘)d Both of
e A€ to acl.c.ompuny l.hc ascetic and rendey hir;rn ,;] -
cvices with the same devotion ag Vaiyavrtya, The all the
rs a langoti [a{ piece of cloth to hide the m.ulil)‘r) ar:J 'h)rm‘cr
ioce of cloth of three cubits in length and of -“inglcd white
while the latter weflrs.o!ﬂy a langoti. The latter hys to r:n:mh’
his hair by loca while itis open to the former to shyye hig hf,”."c
Both of them are to observe full Prosadhopavasa on th‘c :Ii];i
four days of a .month. They are not expected to praét?cc
penance on a hl.ll-top. or engage in other rigorous austerity
under a tree during rains or on the bank of a river. The ajlaka
has to eat from the palm of his hand. Both of them have to
carry a peacock’s soft feather-bunch for cleaning the ground
before sitting or sleeping. It is open to a ksullaka to use a bowl

for taking his food; he can sit down while taking his food.

The final stage of a house-holder is thus a preparation for
asceticism. The highest point of house-holder’s discipline has
been reached and he has renounced everything that is his own
including his kith and kin. He practically performs all the
austerities and awaits his initiation into asceticism.

wed

It would be obvious that the eleven stages are
scientifically conceived. The graded steps have to be climbed
one after the other only after the house-holder has been firm
in the preceding step or steps. The climbing commences with
the Right Faith, and progress is achieved only when he is
prepared to observe the more difficult vows and rules of
conduct.
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.the priesthood, every religion becomes a ritual: with the
1gnorant, 1t becomes a mass of superstitious beliefs; it thus

loses its scientific foundation.

The Jaina thinkers have taken care to see that religir
becomes a way of life with a clear stream of reason tousis;i:
it. In order that one should not lose sight of th?et;?vzlialled
virtues in daily life, tradition has prcscrﬂ;)ee: (?ays )
‘Dasalaksana-parva’ to .bc observed for " Diga{llb?tf;‘:
day for the cox.ltemplanon alfof
observe the festival from the

< da. The
month of Bh AGApS ahe full moon dayo(r)ltcmplatioﬂ al

U _parva from t | -
Eag)él}’]iaﬂ;hll days arc spent 11 fasting
sadna.

ce of those doctrines in daily life. In the hands of
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criptures, particularly the Tattvartha Sttra. The
¢.

)ud-" 0 1o purify the mind and exert for the subsidence of the
S

i

s ¢ reference has already been made to these virtyes
A hru: ing the topic of stoppage and shedding of
i dlt:‘lf]:‘eq‘ ¢ ten virtues have been enumerated in Sutra 6 of
Kmma-‘r' X of the Tattvartha Siitra as follows:

Chapt® - )
AT

.Uﬂamaksamﬁmardavﬁrjavasatyaéaucasarhyamatapastya
ga;Ikslfu;anyabrahmacatryﬁr_li dadharmah.’

supreme forbearance, humility, 'straight~forwardncss,
quthfulness, purity, self-control, austerity, renunciation, non-
attachment and celibacy constitute the religion or duty. These
ten virtues are intended to regulate the activities of mind,
thought and action. Their practice or observance gives
direction to the life of a votary by eliminating all his evil
thoughts and preventing him from harmful actions. The word
uttama or supreme ought to be read along with each of the
virtues implying thereby that the practice should be of the
highest order or in full measure. There should be no
expectation of any earthly reward except that of attaining
purity and spiritual advancement. It is appropriate to discuss
them in the order in which they are enumerated above.

1) Uttama Ksam3 or Supreme Forbearance
Supreme forbearance
here are num
is disturbeg by
Oree of cirey

or forgiveness is a divine virtue.
€rous occasions in life when the peace of mind
anger due to the conduct of other people or by
ach indjyig mstances-, resulting in ill—treatmel.lt or insultiss:
Provokeq ¢ ll.al. has his own weaknesses: at times, ogeb
Otherg. Wisg Injure t.he feelings of others or be.mjurf: }tz
OMm consists in maintaining peace of mind withou
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getting mentally disturbed; this is called forbey,
ascetic, there might be situations when he s ap,
or rebuked by people who are opposed to his vy, NSy,
nudity. He must bear everything calmly ang Of lifg .
himself that all such display of temper is due tq ignnk

the importance of the codes of saintly life and thy; ;)
forgive all those who might be prone to cause hin
physical pain.

Bhagavan Mahavira was once questioned by his dig;
‘Sire, what does the soul get by practice of forgiveness? "P]:e:
replied: ‘By forgiveness, the mind gets peace and kindnéss Oer
disposition; kind disposition, creates affection towards g
living creatures; by an affectionate disposition the ming
becomes pure; by purity, it becomes fearless.’!

Anger is the chief enemy of self. Happiness, self-restraint
and detachment are all the qualities of the soul. Anger
destroys all these qualities and degenerates the quality of the
soul. Anger puts the mind out of gear and one does not know
what a person, who loses his balance of mind will doina
moment of heat. Most of the misdeeds and criminal actions
are committed when persons are Overcome by anger. Anger
dries up the very springs of humanism. A person in angef
might act like a beast and thus lose all the best qualities of the
mind and the heart. _

Angry words are the expressions of a perverted mfﬂ;]'
such words cause pain to others and entangle their authoi l?n‘;
sins. They can be controlled by patience which is the outc?
of wisdom and forbearance.

Ksama is another word in Sanskrit for eople:
patiently bears all the inroads that are corrlrnl.l“#1 by ¢
she offers fruits and protection to all living beings:

Anger begets hatred; hatred begets enmity; c,lzlmpaticnct‘_
cause of sustained misery to all parties concern® [' ¢ VOW of
and forbearance can be acquired by observance 0 sus Chris!
Ahirhsa. Forgiveness is a divine quality- When

fance
€ shoyjg
menty (,
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.cod, he said ‘Forgive them, Father,
was Cr[;z;:ﬁare doing.” Mahatma Gandhi breat;l:a?ak?;’dno;
Wha't\:eness towards his assassin before his death Thl(.l)
fofg?ven ess begets love and brings peace of mind, It St;)ps th:
fofr]ilx of new Karmas and helps to purge off the old opeg
in 2 and happiness are the most enviable possessions of
Elcan; they are lost by anger but regained by forgiveness.
Forgiveness is the most powerful armor of man. The law
of Karma Jays down: reap as you sow Anger and violence are
the chief causes of war and gnhappiness. Man can regain
peace and happiness by non-violence and forgiveness. They
are the manifestations of the true Self and therefore their
practice in life is the highest religion. He who endures,
forbears and forgives, knows his religion and remains free
fom sin; for, he has learnt the greatest lesson in

righteousness.

2) Uttama Mardava or Supreme Humility

Mirdava or softness means humility in word and deed; it
brings in freedom from self-conceit and makes man kind in his
heart and humble in his disposition. Modesty is born of true
education and culture. Pride or self-conceit is the greatest
enemy of true knowledge, faith and understanding.

Pride or self-conceit is of eight kinds: pride of one’s own
caste, pride of the family in which one is born, pride of
personal physical beauty, pride of learning which one might
have acquired, pride of the extent of wealth possessed by
oneself, pride of scriptural knowledge one might have
acquired, pride of worldly gains and pride of one’s strength of
bOdY' Any one of these is sufficient to pervert a man’s outlook
En life; it may breed rudeness and bad temper. A proud man
o?ﬁinany becomes intolerant and blind to what is good 1n
Caus:a,s‘ WhE_n a man becomes intoxicated wit.h any of th.csle
Other: (I’_l;Pl'lfie, he might indulge in self-adulation and belclltt :
SElf. e.lnlght demean them and, invite anger and ha_tre -

“onceited person involves himself into fruitless disputes

'r'?.i
t



244 COMPENDIUM OF JAINISM

244

and makes enemies of others due to his harshness o

and conduct. SPeegy
Humility is the source of comp.assion while coc.

it up. Humility in man or woman shines like a diamon;u- drie,

company. While it enhanges reverence towards them any

sages, saints and wise men, it begets admiration anqg - Brey

other peop

le. It destroys all misconceptions apg pect i
knowledge while crea

ting a thirst for acquisitiop Of“’rpng
knowledge and conduct. The mind becomes free ;‘ght
rejudices and dislikes and gains in purity of Hiaighy raon;

n

action. It adds dignity to one’s personality and enhances gp,
§

prestige.
Everything that spoils the purity of mind and thought ;s

the result of bad Karma. So is pride. Therefore all effort;
should be made to overcome that weakness and stop further
sinning by proper self-evaluation. Humility is only one aspect
of Right Faith; it is the dawn of Right Knowledge which
infuses the true values of life. A person with such knowledge
would regard all objects as passing phases of worldly
existence and would realise that there is no reason for being
proud of any of them. None of them can conduce to his
spiritual well-being or advancement. He would discard them
as wasteful objects of material life retarding the progress of
the soul. One should constantly endeavor to be free from all
conceits and acquire such faith and knowledge as will brifg

about subsidence of accumulated Karmas.

3) Uttama Arjava or Supreme straightfo

Uprightness in conduct is the hall mark of every e
person. Every good man is consistent 1n his thoughts: w_lT.H:
and deeds while the reverse is the case with a b"‘d.pcm),[.'
Consistency is a virtue and inconsistency 18 2 vice. It 18
person of veracity that can practice tru€ religi(’,n L with
religion requires him to be honest with himsell & aning:
others. To be straight-forward is to be free from Cus
duplicity, ambiguity and evasiveness in thous ts, W'

rwardness
goﬂd
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thereby . agavan Mahaviry 2

Straight-forwardness in dealings is the key to succe .
worldly life. It evokes confidence and trust ip othmzS l]n
conduces to clarity of intellect and purity of thought. It Jeads tt
honesty of purpose of thought and action. The mind of suchz
person will always be peaceful. He would not have any
occasion for anger which is the root cause of physical and
mental ailments.

Deceit and cunning bring in the influx of new Karmas
because they defile the mind and thoughts. When detected,
they bring disgrace and loss of personal prestige. A straight-
forward person will have no quarrels with others and his mind
would be free from passion or greed. He would be able to
purge off his sins and prevent the influx of new Karmas. He
would be friendly with everybody and would have no occasion
to give offence to anybody.

4) Uttama Satya or Perfect Truthfulness

The topic of ‘truth’ has been already discussed under the
title of five Anuvratas. The fact that it is again included in the
category of ten noble virtues only indicates that Jainism
attaches very great importance to it as its practice in everyday
life is the key to purity of life. Mahatma Gandhi regarded
Truth and Non-violence as the basis of private and public hfe
Both are like two sides of a coin. Truth is the law of our being.
He was a great seeker after Truth and was bent upon finding it
To him, truth was identical with God. Truth 1s what th‘e voice
Within tells you, says Gandhiji. Truth cannot be rcahse)d“f;.\l
one who has no humility. ‘Where there is 0 Truth, ‘thL ; &of
be no true knowledge.” Truth, like bliss, is eternal . - - ( L\J of
Truth emanate love, tenderness and humilit)'; A ‘\"0[‘”"
Truth has to be humble as the dust. His humility InCre

the observance of Truth.?
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Truth is the virtue of the pure; it is simple and free frop,
bitterness or arrogance; it does not suffer from the weakneg
of falsehood or scandal. A truthful man is always gentle byt
firm; he does not waver in his talk because he is free from feyy

or anger.

Truth always triumphs. It wins the confidence and trust of
others. It forms the basis of all good deeds in the world.
Without it, there can be no real progress of the individual or

the community at large.

Utterance of truth should be avoided where the result is
likely to bring harm to another. It should also be avoided
where it is likely to be the cause of misfortune to another.
Those who speak the truth must do it in sweet words so as not

to irritate others.

The Uttaradhyayana Sitra speaks of bhava-satya,
Karana-satya and Yoga-satya which respectively mean
sincerity of mind, sincerity of religious practices and sincerity
of action.* Sincerity of thought or truthfulness purifies the
mind and helps the individual fully in the practice of religion;
sincere practice of religion frees the individual from
accumulated Karmas and stops the influx of new ones.
Truthful actions produce happiness and love.

5) Uttama Sauca or Supreme Purity

Purity cleanses the mind from craving and greed and
begets contentment and equanimity. Purity or cleanliness of
external body without the corresponding internal purity serves
no purpose. Internal purity is often obscured by anger, greed,
pride and infatuation. Real purity of the soul consists in getting
rid of all these weaknesses which are the sources of all misery
in the world. The self is different from the body; and cravings
of the senses should never be allowed to defile the purity of

the soul.

Perfect faith and knowledge are essential for the purity of
mind and thought. Without them, the cravings of existence, of
the senses, of the body and of enjoyment are likely to mislead
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right path. Purity cannot be achieved unless these

e

.‘:1::.10”@‘1 and subduc.d. Every fall from the path of
e (.0 (ruth, honesty, celibacy and non-attachment result
'M"m?iémcm of the soul and therefore hastens the inﬂL;x osf
. dc]‘\}armas. So the observance of the five vows is the sine
HE: +on for purity of s0ul.

n normal life man gets busy in the acquisition of wealth
g power since he cons@ers t]‘!at they will help him in the
. yisition of all the luxuries of life for worldly enjoyment. In
SZ?ng 50, he has 0 indulge in activities which involve him into
assionate and impure t.houglht. He becomes unmindful of the
harm he causes in gaining .hlS selfish e?nds; he invites hatred
from others and creates bitterness. Life becomes a turmoil
and he loses his balance of mind in struggle. He begins to think
ill of others and others begin to think ill of him. There would
be bad blood and both sides giving birth to a feeling of
vengeance against each other.

Such ways of living become a constant source of influx of
bad Karmas and negate the purpose of human existence. It is
gifficult to be born a human being and the opportunity ought
1o be utilised for betterment, for the subsidence of the Karmas
and for self-realization. No one can prolong his life, and
adherence to wrong principles ensnares the soul into
numerous transmigrations through lower strata of births and
deaths. The only escape is in acquisition of virtues and
maintenance of an awareness of the goal of life.

~ We can realise the goal of life by acquisition of purity of
life by self-control and conquest of desires and cravings, $O

that the body can only be an instrument for purification of the
soul.

6) Uttama Sarhyama or Perfect Self-restraint

- :t\;stinence from injurious thoughts an'd actions anfli er?;g

in Senslﬂmem of Senspal thoughts or restraint from 1nQuﬂgux e

new K ual pleaSOUres is self-restraint. This stops the H'lh iy
armas. It is the foundation of good character: With s
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restraint, one can attain mastery over oneself ang conty _
0Ol -
all

passions.
Restraint in thoughts, speech and action is self-regy
ora)

that is the basis of pure liff: and _of (e]igion. Itis diff
attain self-restraint. It requires faith in religion or 4 Tiage.
ethical conduct; if this is b.acked up by the company of St in
people or fine moral traditions at home and in the immeﬁ?‘”
surroundings, then acquisition of self-restraint becomgg eaate
Today we notice that we are in the midst of a society Wh:ry'
Jaxity in thought and action is the order of the day. Any(me
who advocates self-control in life is ridiculed as an Oﬂhodoz
person. The values seem to have changed because everyone
seems to have love for free life. It cannot be denied that [ngiay
culture has always emphasised that self-restraint is essenjy]
to prevent inroads into the peaceful life of other people, |f
tendency towards free life is not restrained in time, one s
likely to drift towards a life of ease and sensual pleasures.
Cultivation of self-restraint then becomes an impossibility.

To give up oneself to such life is to lose the dignity of
human personality and greatness. The mind becomes
overwhelmed with passionate thoughts and loses all its
strength. It then becomes impossible to regain balance of
thought and purity of conduct. An individual who becomes a
victim of such situation will never be able to subdue his mind
and subdue the evil Karmas which entangle him into a life of
misery and continued transmigration. In that event, 0
cannot regain the chance of human birth which is the only
opportunity for destruction of bad and good Karmas. The
pleasures of worldly life are undoubtedly fleeting but no 1€
can predict to what stage of degradation a man migh! sink
before he can awaken to his senses. Like an insecl which B
attracted by a light and embraces it only to fall down dead:
person who is attracted to a life of sensual enjoyment emerEe
physically and morally bankrupt.

nt:
Cult to

. . " . : 1
Renunciation in a lesser or greater degree is th begmnll:
of self-restraint. The world is full of objects of glamour ¥
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ifferent senses and it is only a person, v

*1: ; h() iS C
qscious of tht? dang,ers of licentious life, that Ca::nstant]y
pimsell from a fall. It 1s constant awareness to the pitfz(:lrlltmlf
50

.+» that can ever keep an individual vigi

11.fch:cousness. Withgut self-restraint, agn alﬁtd:(::d:::; E?.::‘ of
plindly sacrificing his gon fortune of having been b:)r bf’
human being and l.ose an 1nvaluable gem of life for g piec: df
jowing glass. Without self-restraint, the intellect ang t}?e

hody will not work to achieve the spiritual advancement even
in the slowest possible manner.

s
1

It is axiomatic that without full control of thought and
mind, one cannot achieve real renunciation. Austerities, fasts
and penances are futile without the internal purity.
Introspection and repentance accompanied by right conduct
rooted in right faith and knowledge can alone help the soul to
become free from the Karmas of different kinds.

7) Uttama Tapas or Supreme Austerity

Practice of penance in order to destroy the accumulated
Karmas is austerity. External austerities are of twelve kinds
while the internal austerities are of six kinds. According to
Umasvami, the external austerities are: fasting, reduction of
diet, restrictions on begging food, abstinence from delicious
and stimulating foods or dishes, lonely habitation and
mortification of the body.5 We have already seen that Jainism
attaches great importance to fasting as it promotes s;lf-
control, destruction of attachment of Karmas; it is an occasion
for meditation, scriptural study and spiritual advancement.
Control over diet is good not only for maintenance of sound
health but also for development of self-control, contentment
and studious habits of life. Restriction on the number Of
houses in begging for food is intended for th o
Avoidance of delicious and stimulating foods is quite essem‘;
for a quiet life of restraint; it curbs excitement of the s.enlias
and facilitates to observance of sexual restraint: AT 35:13‘13:;3 o
0 choose a habitation which is lonely so that he coul

the ascetics.
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undisturbed lite of CC]il’f‘dCy.. study and g
M_ort‘iﬁcaﬁon 01“ thc‘bndy 1S ‘ulw for those why, ,
penance 0 be free from attachments and pleasures,
mcditating on the self.

Expiation, reverence, scrvicg,. Stu,dy’ renunciatioy
meditation arc the internal austerities. These are for (p,; I
the mind. Repentance fox_‘ the past sins committed lhr(?l:“'
negligence Of under the mﬂuence of passions is cxPiau()gh
Reverence towards the saints and rendering them Us'crn'
service are other mental disciplines intended to Puri@ thlll
mind. Acquisition of spiritual knowledge by diligence o
another internal austerity. Effacement of the epo ll%
renunciation while concentration of all thoughts on the naturz

of self is meditation.

Observance of austerity is the stepping stone to
attainment of spiritual strength or greatness. One has to
withdraw oneself from a life of sensual pleasures and achieve
detachment from the lure of material possessions. The
detachment must be complete, both external and internal.
Human life would not be worth living unless the soul advances
to some extent at least by the subsidence of Karmas. The
greatest difficulty in life is to secure freedom from infatuation.
Since passions pervert the soul, austerity is the sole means of
getting rid of them. It is only by reaching the pinnacle of
austerity that the great souls attained salvation. Penance can
be practised by everyone to the extent possible, keeping in
mind one’s mental and spiritual capacity.

.Jainism attaches the greatest importance to
Enrichment of the qualities of the soul is real penan
penance that one destroys the accumulated Kar
obtains purity of mind and thought.®

penanCC'
ce. Itisby
mas 'dnd

8) Uttama Tyaga or Complete renunciation :
1

It is a difficult virtue in practice. In this WOT Al
?ormally ]udgefl_ from his wealth, power and PO ings
orms of acquisition of wealth are attended with some o
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ml stage of cultivating this virtue is to

’ qot gfcac Strong determination against acquisition. The
P"sscf:qte]’ is that of rcnu.nciation by making donations and
e ' good causes. Jainism la‘ys .down that every houge.
gifts should practice some charity in providing food, shelter,
hold?r'ne and learning to the needy. All or some forms of
medffl have to be practiced everyday. Charity blesses him
char! ?'ves and consoles him that accepts. He who spends all
lhalﬁgl; ¢ only in accumulation will be absorbed in passions of
his od and craving; he will have no thought of the soul and of
hi:release from the meshes of Fhe Karmas. Constant thoughts
of Covetousness without' any idea of charity would lead to
gurther influx of inauspicious Karmas.

A stingy man will be an object of scandal and spite. A
charitable person will be respected by the society and will be
able to lead a life of contentment as he will have neither fear
nor greed to disturb his peace of mind. It should be
remembered that the world lives on the charities of good men.
We have more poor people in every country than the rich. So a
social obligation is cast on every individual to part with
something of what he possesses. While fulfilling this social
and moral obligation by extensive or liberal charity, the donor
should not entertain pride or vanity; he should not utter

anything that will hurt the donee or subject him to insult of
some kind.

While giving, the mind should be full of joy and
thoroughly free from the slightest idea that he is parting with
Something that is his own. It fact, nothing is ours except what

¥ehave parted with; what is left behind when we take leave of
€ world, belongs to others.

Aparigraha Or non-possessiveness which is one of the five
é:; ra;a(.s has already been discussed and much 01-“ what hf:j
Ppro fild on the subject would apply with equ
Priateness to the subject of renunciation.
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9) Uttamal Akincanya or Complete Non-aggyy,

He who has nothing is Akificanya, To entery ,“v"'

an gy

thought is Akificanyd. In this world, there is nothy, ch

can lcgitimatcl

. {Q ‘v x . n'li
y call his own, Even the body is noy Sk W e
|

asitis independent of the soul. The body is only ap i, Owp.
for the practice of Dharma or religion. It is I;Lz.n'isha::lll]fm“'
object of this virtue is that everyone should firmly kn: © The
matter of faith and ultimate reality that the ﬁlmul.l'hiw l‘l“’ oL
that he can call his own, that he is infinite knowledge *"lu;}lu;-“m
that everything else like the body, the relatives, the cawlc’ I8,
family etc., belong to the body and that it is only by ch;-,ri"hl.h“
such ideas that he can achieve the noble goal of life, o

The suppression of the ego is most difficult gp
impossible for ordinary human beings. An individual’s life iy
constantly fed by the ideas of ‘', ‘myself’, ‘mine” and ‘oury
Such ideas are germane (0 worldly existence and are in reality
the results of our Karmas. Akificanya, if gradually Llcvclnpcd
in the mind and practised, is the surest path to asceticism of
the highest order. That is the first lesson in the attainment of

godhood.

10) Uttama Brahmacarya or Supreme Celibacy

This subject has been discussed while dealing with the
five small vows or the pafica-anuvratas. Constant awareness
of the Atman or Brahman without being distracted by sensudl
pleasures 1s Brahmacarya. Sexual passion destroys the
stability of mind. Passion of any kind is dangerous (© SP“’“‘““}
progress. Craving for sexual enjoyment, it unbridled. leads
commission of all kinds of sins. Like all other V&> :‘m
practiced in secrecy; to cover it up, many acts which ;mi‘ 'lk'hf
morally and legally condemnable are being pcl‘l’t‘“'“m_ e
only escape from the multiplication of sins is the obser®
of this virtue. T

These ten noble virtues form part of Jaina cih?L:mis:
often said that virtue is its own reward. It simp!y mc{‘l:r‘s
whether one recognises or respects an irldi“’iduEll L

13



HE T]RTHANKARAS AND LORD MAHAVIRA 253

or 10t their cultivat?on anc_i practice will elevate the
e ° ontribute 1O his social well-being. The eyj]
soul asities of the m'r_‘d, are curbed and the ruinous passions
I’fope‘;troyed- An individual who ‘hgs acquired these virtyes
are 46° oward in the form of spiritual advancement of his
gets hlbul. He is freed from ignorance and passions and
own s'OS Grmness in Right Faith and conquers all wickedness
ach;c\-ee virtues are inherent characteristics of every soul.

S
All the nerent has to be understood and realised.

what s 17 . o

That is the object of th'e Jaina ethics. These are not
ve codes, though they involve the negation of what is
harmful to the self and to the society. They cover
t of human activity and lay down very practical

ec
every asp ¢ .
dance. Goodness 1s conquest of evil.

ules for gui
The basis underlying this thought is that the universe

consists of souls and matter, and their combination, producing
different forms of living beings, is responsible for the entire
phenomena. One cannot be changed into the other. Spirit or
soul is all consciousness. It is possible for a soul to free itself
from the bondage of Karmas and attain perfection. The
Karmas can be annihilated and the influx of the new ones
stopped. The entire ethical code of Jainism is intended to bring
about that result by creating an awareness of the supreme
need to acquire right faith and knowledge so that the conduct
may be a manifestation of the inner goodness or the truth and
beauty of the soul within.

The ten virtues are like the ten inextinguishable lamps
which light the path of life; they drive away, when practiced,
all darkness or wickedness and make the journey smooth.
Forgive all living creatures so that you shall be ever forgiven.
Practice humility so that you can know more than what meets
;he ¢ye. Be straightforward and you will have no occasion t0
\f.f.rl anybody. Purity of mind and thought will ever kecP lfz
i Stant. Truth will always triumph. Self—cgntrol is o
"Vincible armor. Austerity is an unfailing key to 12°¢% stren®

and enl; C. _attachment
enlightenment while renunciation and non atta
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vidual from the pitfalls of life. Chastit
ut a strong urge to know the Self ang ?r
dragged by unbridled passions to fall img

always lift up an indi
celibacy is nothing b
prevent it from being
an abyss of lower life.
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CHAPTER 16

ETHICS FOR ASCETICS
m

Human birth on earth is difficult to obtain.
obtained, our aim should be to .utolhz? the
spiritual advancement by the ‘anm‘r}ﬂatlon of
than for mechanical and materia] e}lq oyment o
the senses which our wealth, position or po
our command. In the previous chapter, there
the eleven stages (pratimas)
house-holder; it lays down a
leading to the path of renuncj

When once it ig
Opportunity for
Karmas, rather
fall pleasures of
WEr can place at

is brief survey of
of progress as laid down for a

graduated scheme of elevation
ation. It is no doubt true that the

disciplinary training as one likes 1

The march from the Stage of a house-holder to reach the
Slage of an ascetic involves complete detachment from
Mundane affairs anq S€verance of all connections with the kith
20d kin, having achieved victory over the senses and the mind.
,tt_he_end, Permeating his mind with five types of ascetic
dlsc_‘p_h“e Namely, jianacara, dar$anacara, caritracara,
ts?l’:f:fl? and viryacara, the ascetic prostrates before a great

018 adorneq with mystic characteristics, who abounds
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who 18 associated with a family of distincy;
attractive physical form,.who is en dOW{::(], Wh
mature age who is bereft of m(:':ntal insobriety ap Wh‘”i{h
honored and extolled by other saints. He then beseeche, E- A
to initiate. > > Nim

A person is thus initiated as an ascetic anq With 1.
initiation, he becomes naked, pulls out his hair with b A is
hands and commences practicing the great voysg aWn
austerities. Jainism lays great emphasis on internal purity I;d
impurity of the soul even in the slightest degree retardS’ it:
progress. Therefore, the vows and austerities which ap ascetic
had been observing as a householder are required to ,
practiced with full faith and utmost firmness. He must pogses
and practice 28 basic qualities or Mula-gunas. They are; the
five great vows of 1) Ahirnsa, 2) Satya or truthfulness, 3)
Asteya or honesty, 4) Brahmacarya or celibacy, 5) Aparigraha
OF NON-POSSESSIVENESS; thc five Samitis (great care) : ¢)
carefulness in walking, 7) carefulness in speaking, $)
carefulness in receiving alms, 9) carefulness in keeping things
on the ground or lifting them, 10) carefulness in the choice of
place for answering calls of nature; then to control the five
senses of 11) touch, 12) taste, 13) smell, 14) seeing, and 19)
hearing.

Besides, he has to observe the six essential duties: 16)
repentance, 17) renunciation, 18) confession, 19) expiation,
20) non-attachment to the body, 21) contemplation during
fixed hours every day regularly; and then, there are the seven
external observances: 22) removal of hair with one’s OWn
hands .Pel‘iodical]y, 23) nakedness, 24) no bathing, 25) non-
cleansing of teeth, 26) taking food while standing, 27) only
one meal a day and 28) sleeping on bare ground.

] An ascetic takes precautions not to violate th
Mulaguf.l&S; and in case he violates them, he duly approaChes
his teacher, reports and confesses the sin, and adop'® s
111.stral course. Negligence is his greatest enemy, sO he keeP®
himself constantly alert. Not only he has no attachments atalh

ese
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. absolutely indifferent to the world and g allurements
wuthe lb eve is ON liberation; so he constantly struggles to
;s 18 a pure attitude of mind, and cultivates fajth,
ledge and discipline. His preacllupgs and his other
knoW .o are all directed towards spiritual advancement,
3ct-w1t1 Nirgrantha, he practices no profession. The rigorous
Being f; Nirgrantha asceticism is not prescribed for women
gg;uose of their natural disabilities. They can enter the order

put their observances are moderate and less rigorous.?
u

The five Vratas namely, ahimsa, satya, asteya,
hrahmacarya and aparigraha which a house-holder observes
in a small way are required to l?e‘observed with the fullest of
their implications without peqmttmg any of the transgressions
noticed earlier while discussing the Parica-anuvratas. It is not
enough if an ascetic abstains from physical injury to any
mobile or immobile living creatures; he must observe the VoW
in mind, speech and action (conduct) so that he exhibits the
highest degree of caution and care in his movements,
thoughts, food and drinks. The vow of truthfulness requires
him to be free from anger, greed, fear and delusion so that
anything he utters is free from the taint of impurity of any kind.
The vow of Asteya or non-stealing has to be observed not only
by refraining from acceptance of what is not given but also by
observing the self-imposed limitations in the matter of begging
for food, acceptance of food and drink of great purity in
quantities lesser than he needs and in the choice of his abode
which ought to be in any forest or secluded place. The vow of
celibacy does not stop with abstinence from sexual
Intercourse. He must not entertain any thought of sex or
Passion. He should not take any food which is likely to incite
E:IE:ZSiOH; he should not think of any woman nor give any
e Woy talk or gesture 50 as to excite passion in himself or 11;
Comﬁq;“‘il- He should not try to relive his past sexuz;
“°n-atta.c : Parigraha or non—a_ttachment does not on}y EZ?:S
“OH'attachrmnem to external object§ and pr.operty but inc ;

ent to the body or its requirements. He mus
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annihilate his desires and sh.ould ’atti‘lcf.l. no greater imp,
to the body than 10 r.cgard it as an instrument for pry

and realisation of the three Jewels. Even th, th
articles which he is permittcd to poSSess viz., , h(;t;c
Uﬁgnopadhi), a peacock-fcathcr bunch (‘famy"‘mopﬂdhi] o
a pot for water normally made of wood (Saucopidhj), shoug
have no attraction for him. In short, he should have an ay;y,, e

of non-attachment, complete and thorough, both for senje,

and non-sentient objects.

Besides the five Mahavratas whose full 4y
comprehensive amplitude has been indicated while discussing
the five anuvratas, he must observe the five kinds of carefy)
behavior (samitis). These are intended to train his mind ang
conduct so that they shall be in conformity with his other
vows. They are: 1) Irya-samiti is going by paths trodden by
men, beasts, carts etc., and looking to the ground carefully
while walking so as not to occasion the death of any living
being. 2) Bhasa-samiti consists in gentle, salutary, sweet,
righteous speech; 3) Esana-samiti means receiving alms in a
manner to avoid the forty-two faults that are laid down. 4)
Adana-samiti consists 1n receiving and keeping of things
necessary for religious exercises, after having carefully
examined them; 5)Utsarga-samiti requires performance of the
operations of nature (that is, nature’s calls) in an unfrequented
place.* Jacobi has called the five samitis and three guptis as
the eight articles of creed (pravacana-matrkas) as they are
intended to inculcate self-restraint which is so essential for
subjugation of passions and for spiritual development. The
observance of the samitis ensures regulation of movements
with utmost carefulness and helps one to avoid injury 10
organisms.

The walking of a well-disciplined monk should
four re:spects: the cause, the time, the road and the ¢
cause is: knowledge, faith and right conduct, implying thef by
that ‘h1s walking should have a purpose and be guide W
considerations of furthering the acquisition of the thre?

lang,,
Ice of

be pure if
ffort. The

‘
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hall neither walk aimlesg] .
els. He shail _ Y nor carelessjy.
JF\*B of his walk 18 day-time _only. The road that he cgo;he
tim ¢ well-trodden excluding all bad roags with grass ar?(si

must b h t W
I Vegetable growth on it. With regard to the effort, the
¢ of four hands a5 long as

(onk should look ahead to a distanc
I

he walks. While pa){ing attention to his walk, he should avoid
s pride, deceit, greed, laughter, fear, loquacity and
Jander. He shoul.d use blameless and concise speech. When
he goes out for hlS. food, he should avoid faults in the search
and receiving of his food, articles of use and lodging. Faults
with regard to the food refer to it having been prepared solely
for the monk, containing impurities or prepared for festivity,
use of lamp in fetching food, etc.’ In the selection of 2 place
for his excrement, urine etc., he must choose a place which is
neither frequented nor seen by people, which offers no
obstacles to his self-control, which is not covered with grass
or leaves and which is an inanimate spacious layer, free from
insects and seeds. It would thus be evident that the samitis are
an exercise in carefulness and regulation of every kind of
movement S0 as to avoid every kind of injury to other beings.

Gupti is defined as control curbing well every kind of
activity (samyag yoganigraho guptih).® The Guptis are three:
Mano-gupti, vag-gupti and kaya-gupti. The first relates to the
control of the mind by preventing it from wandering into the
forest of sensual pleasures. A monk ought to restrain his mind
and should never entertain thoughts that would bring
misfortune to other beings or cause ruination of other people.
The second requires him to control his speech from lying or
telling mixed falsehood. He should not use abusive language
or language that is likely to be harmful to others. He should
observe silence and should not say anything ill about others. In
the use of his body, he ought to be careful while standing,
Moving or lying down so that he does not cause misergf to or
deﬁ}“lCtion of any creature. There should be no room for evil
4ctions, thoughts or bodily activity. All the activities of a monk
Ought to be for the good of himself and of others.
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We next come to the cqntrol of thc. five senses of toe

taste, smell, sight and‘hearmg. Tht—:rct 15 4 constant cunﬂa’h.'
petween the dictatc:’: of the soul and f)l th? SENSEs. If we yi:?l
(o the latter, they bring about transmigration while if yicltI
{0 the former, W€ move towards liberation. Yogindudey, h,d.
most effectively illustrated how submission 10 one seng :15
the other leads t0 destruction. A beautiful butterfly which ]"
attracted by the beauty of a light from a lamp embraces jy an;
dies. A stag which is attracted by sound caused by a hunter
falls prey to his arrow and dies. An elephant which desires 1,
have cold touch falls into a pond and is relegated to slavery, A
bee which is attracted by smell of a lotus is caught into it an(
dies when the lotus closes at sunset. A fish which is draw
towards the delicious bait thrown by a fisherman tries o
snatch it and is caught. Thus the different senses, if not
controlled by self-restraint, would toll the death-knell without
any hope of liberation. That is why an ascetic ought to
exercise the fullest control over his senses. An ascetic ought to
refuse to be seduced by his senses since he knows that none of
his senses leads to the liberation of his soul. Neither beauty,
nor musical sounds, nor fragrance nor sweetness as felt by his
ears, nose or tongue, nor the softness of touch which are all
pudgala should be allowed to dominate his practice of

austerities.

The six ava$yakas or the essential duties, whic
bearing on the advancement of the spiritual well-bein
soul, ought to be performed everyday without fail. They
f:onstantly remind the ascetic of his goal in life and purify the
inner self. Kundakunda Acarya has enumerated them ©
follows in his ‘Niyamasara’: pratikramana, pratyakhyand
Alocana, kayotsarga saimayika and paramabhakti.
Self-analysis
or right
silenc®

h have a
g of the

1) Pratikramana is repentance. .

introspection is essential for equanimity of mind and 1
conduct. That man observes Pratikramana, who i
after abstaining from the activities of speech and getting " )
his impure thought-activities such as anger, attachments B
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tates upon the nature .of his own soul, This helps him o

rﬂ‘;id repetition  of impure  thought-activitjes and
av

ogrcs sions of rules of conduct. He would avoid all wrop

gaf;lq and walk into the paths shown by the Conquerors HE

atnl»S how to control himself in body, thought and speech.. He
leniertaiﬂs only righteous thoughts_ avoiding all painful and evj]
fhought' activities. T t}us renouncing all ways of evil thoughts,
he 2CQUITES Right Faith and Right Conduct. He learns about
he supremacy of the soul and engages himself in self.
concentration. In short, hfa recounts his lapses and
ransgressions of the rules of righteous conduct and thoughts,
committed during the day and directs the pure thought-
activities of his soul towards concentration and realisation of
the pure self.”

2) Pratyakhyana is renunciation from all worldly
thoughts. He frees himself from all passions, bravely meets all
temptations, and keeps himself away from inauspicious
thoughts that are the cause of transmigration. It signifies a firm
determination to avoid the pitfalls of evil Karmas. In real
renunciation, the soul takes shelter in the pure nature of one’s
own self and is not allowed to be obsessed by any other idea
which does not relate to itself. In this kind of renunciation, a
saint realises himself to be all-knowing, all-powerful and all-
blissful. He himself becomes pure consciousness personified.?

3) Alocana is confession which consists in the saint
meditating upon his own soul being free from quasi-Karmas,
no-Karmas and Karmas, and devoid of the non-natural
attributes and modifications which normally attend a worldly
soul.’ Confession is of four kinds: Alocana, aluficana
eradication),  avikrtikarana  (non-deformity),  and
bhavasuddhi (purity of thought). Alocana is achieving
®quanimity to realise the soul. Aluficana or eradication 1s
4cquisition of capacity to eradicate all Karmas. He who
realises his soul by acquisition of its attributes and Cqu?mmﬂy
by shedding off of the Karmas is said to practice Avikrtikarana
or non-deformity. Bhava$uddhi or purity of thought 15
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conquest of lust, pride, deceit and greed. It is only

of these four kinds of confessions that a sajng
| spiritual progress and attain liberation frop,

acquired by
by the practice
can achieve rea
bondage of the Karmas.

4) PrayaScitta or expiation consists in the observance of
the five vows, the five kinds of carefulness, self-control and
attentiveness to the restraints of senses. Real expiation
however consists 1In the contemplation of the soul by
destruction of all kinds of impurities of mind and thoughts,
and meditation of attributes of the soul.l° A saint should
conquer anger by forgiveness, pride by humility, deceit by
straight-forwardness and greed by contentment. A faultless
observance of the austerities is part of expiation. The main
object of practicing expiation is to reduce or eradicate defects
in the observance of all vows and austerities so that there
could be complete stoppage of conduct-deluding Karmas
defiling the soul. A saint is expected to approach his Guru,
frankly confess to him all sins and transgressions committed
by him, and atone willingly for his past sins by suffering such
punishment as may be proposed by the Guru.

Kayotsarga signifies formal non-attachment to the body
for the prescribed period of time. The bodily organs are
required to be without any movement at the time of
Kayotsarga. He, who is possessed of pure thoughts, has
conquered his sleep, is well-versed in the religious scriptures
and has acquired the physical strength and spiritual energy,
can practice Kayotsarga which will conduce to his well-being

on the spiritual journey. i

5) Samayika which is one of the disciplinary VOWS 1s an
essential daily practice. It requires a saint to devote fixed
hours of the day, that is, morning, noon and evening for
contemplation of the self for spiritual advancement. It means
an incessant continuance of the placid and unruffled frame of
mind in the midst of life and death, loss and gain, pleasant an
unpleasant events, friends and foes, pleasures and pain.'? In
the life of a householder Samayika has a place in his daily life

h
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fﬁc case of an ascetic, it ig of
put :‘. menting his other austerities. It keep
sul '”fﬁ ughts of every kind and enhanceg
c\hﬂ 5 the backbone of sound meditation,
“.‘ ]L- =

¢) Paramabhakti is the.: combination

vandana. It requifeﬁ an asceh.c to practicg d
qpiriﬂ!al characteristics of the Jinas by gffermg salutation with
;imultaneous praysis of the attrlbgtes S0 that hijg
;mderstanding of qualltleg gf th.e §0ul might become clearer
and his own life more splrltual?stl'c. .He gains more spiritya]
knowledge and becomes well-disciplined in his practices.

The other Mulagunas relate to cer
observances. Nakedness is one of the co

Digambara saint. Sogani has referred to some scriptural
sources to say that nudity is prescribed in §vetambara texts as
well, but the commentators say that it is learnt from Jinakalpi
monks. Despite the constant references regarding nudity in
Svetambara texts, the rules of clothing are found in them buyt
they are not required to be particular about them_!3 A saint
should neither take his bath nor cleanse his teeth. He must
sleep on the ground or a wooden plank. He has to take his food
only once in a day standing and that too in the palm of his
hands. He has to remove his hair with his own hands. A
Svetambara monk uses a pot for taking his food and a wooden
plank to sleep upon. According to sects and regions there are
minor differences in receiving and taking food etc.

Besides observing these basic qualities, he has to bear
patiently all the afflictions that face a wandering monk so that
he does not swerve from the path of stoppage of Karmas and is

le to annihilate them. These afflictions or hardships
Parisahas are twenty-two: 1) Hunger (ksudha), 2) thirst
pipasa), 3) cold (Sita), 4) heat (usna), 5) insect-bite
(dafléamaéaka), 6) nakedness (nagnya), 7) absence of
Pleasureg (arati), 8) woman (str), 9) tired-feeling from
oaming (carya), 10) discomfort of continuous sﬂtmg
(nisadya), 11) discomfort in sleeping ($ayya), 12) censure an

63
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scolding (akros$a), 13) injury (vadha), 14) begging (yacy,,
get food (alabha), 16) Disease (toga] d|]'

pricking of blades of grass (trnasparsa), 18) dirt (mala): I;;l
reception and  honoring  (satkara-puraskara), 20;
consciousness of intelligence (jiana), 21) consciousness .
ignorance (ajfiana) and 22) lack of faith (adarsana).!4

There is no need of any explanation about the first fjye
hardships as their implications are clear. Nakedness i
dispensed with by people who are ignorant of the importance
and practice of that vow. An ascetic has to face ridicule ang
abuses of other people. He is indifferent to pleasures and pain:
this is possible only when he conquers his sense of
dissatisfaction arising out of self-denial of all kinds of sensual
asures. He has to conquer all sense of excitement or
passionate thoughts that are likely to arise at the sight of lovely
or attractive women. He has to move barefooted from place to
place which involves pain and discomfort. He has to endure all
these effects of continuous wandering. He has to sit during the
day almost in the same posture and certain discomfort is quite
natural. Similarly he has to sleep on hard ground without
movement, sometimes suffering insect-bites. These are to be
borne as natural to the life of an ascetic. During his
wanderings, he has to face hatred, jeers and anger from
people who do not like a naked monk moving freely along the
roads in cities and villages. He has to bear all these without
show of anger or dislike and overcome censure o1 hatred with
self-restraint. Sometimes, a monk is beaten or pelted with
stones; he has to suffer the injuries with patience thinking
them to be due to his own past Karmas without blaming
mischief-mongers. He has to beg for his food only according
to rules; but if he does not get food, he cannot resort 10 pitiful
begging or plead for mercy. He has merely to endure the
consequences. It is natural that as a human being he 13 subject
to diseases and ailments. He has to endure the pain caused %Y
thorns and pebbles while wandering. Since he should have n0
attachment or love for his body, he must patiently bear

15) failure to

ple

‘
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ictions. He does not take h‘mh atany time g ™
(hese o shake off the dust if any with hig bu
|

the ny W nch of Pencoek
ere ¢ His main aim is to purify his soul 4, keep hin ming
ﬂ;athf‘;gr;1 every kind of defilement.

fre®

He is indifferent to praise or cold_ reception, e neithey
omes clated by t.he _grandeur of weleome NOr iy he
“appointed by the indifference of People. He is nejhey
o d of his learning nor disheartened by hjg Ignorance, Hig
E;zuis one of quiet pi.lgrimagc f(?r liberat?on. Hc Studies the
scriptures, dcllivers dlscqurses, 1ndulges In s&;lhanalyuis and
repents for his .lapses, 1f any. He hve§ a life of supreme
detachment and is always intent OI.l the spiritual progress of hig
soul. He wards off all obstacles silently and marcheg on with
his magnanimous indifference to worldly happeningS, with the
sole object of stopping the influx of fresh Karmas and trying to
annihilate the old ones. He does not allow his faith in the
perfect mature of his soul to be affected by passing
considerations and goes on endeavoring all hardships with
patience and smile to reach higher stages of self-realisation,
With his self-restraint and self-knowledge, he does not allow
the purity of his soul and equanimity of his mind to be
disturbed in any manner. The afflictions are beyond his
control and have therefore to be endured as inherent in the
process of self-purification.

The qualities that ou
have been referred to b
reatise on the subject of

ght to be possessed by an ascetic
y ASadhara in his comprehensive
Anagara-dharma or the ‘Religion of
the Houseless’. He has referred to the fact that in the Kali
Yuga (the Present cycle of time) there are many ascetics who
Préach many Wrong principles of religion which do not
“O0duce to the Well-being of their audience. There is nothing
" their °Xpositions that shows the way to salvation; they are

showy ang have little regard for the spiritual progress of their
followers

He has expla:

e _‘f._ |

erm ‘nirgrantha’. Thoughts 0;
wrong perception (mithyatva

1INANC
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s S
constitute ‘granthi’; he who has completely elimingye

thoughts from his mind is called a Nirgrantha. He fo]),, Sl
kinds of conduct: daréanacara, jianacara, Cﬁritr;,jwt
tapacara and viryacara; he also persuades his discimg‘,‘“"
follow them. He masters the scriptures by constap 5 to
radual studies and is endowed with following ten Spczn.d
qualities. He is constantly engaged in doing good to others a::;
in expounding the doctrines both from the points of reality 4

popular view.
The following ten qualities have been referred to by

Asadhara.!®

1) He has to observe the three guptis and the five samitis:
the three guptis have already been discussed as having
reference to control of mind, speech and body as also the five

kinds of careful behavior (samitis) in the use of trodden path,

eech, receipt of alms avoiding forty-two faults, in

gentle sp
ground and in the

receiving and keeping things on the
performance of operations of nature.

2) Studying and memorising the four kinds of scriptures
(amnaya) consisting of i) Prathamanuyoga, ii) Karananuyoga,
iii) Carananuyoga, and iv)Dravyanuyoga. The first one refers
to such scriptures like the ‘Mahapurana’, ‘Harivarn$apurana’,
‘Padmapurana’ etc., which deal with the lives of sixty-three
great men and illustrating the principles of human life and
liberation. Karananuyoga refers to such scriptures that
contain detailed discussion about the universe, the loka (this
world) and the aloka, the world beyond. “Trilokasara’ and
‘Tiloyapannatti’ etc., are books that treat this subject with
implications on transmigration and the uncertainties of time
and births in the four kinds of gatis. Carananuyoga deals with
the content, development and perfection of conduct; these
matters have been dealt with in works like ‘Mulacard
‘Ratnakaranda- $ravakacara’ ‘Purusartha-siddhyupaya €¢
The last one Dravyanuyoga deals with the six substances, the
knowledge of which is most essential for a clear understanding
of the principles of life and of the nine Padarthas which cover
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gundak““da .&Lar.\r: has dealt with thege Immemillmsun.
acAra ‘Pravacanasira’ ‘ S the

-Samﬂ.‘a“é_m . anasiira’, P“"Cﬁslikﬂy“' i}u,
- e,

gsvami has discussed all matters connected wi
Anuyogas. A study 01 these four .4‘\nuyn;g,uﬂI I':;rI hc-
soundation ff)r cle‘ar perception of all the principles of JI::,H the
and acquisition of thorough knowledge of the same. nism
3) The third virtue is dhiratd or the sense of patic
forbearance so that he can courageously put up Withlanli;l“.
bodily afflictions like thirst, hunger etc. This virtue i:
Lecessary to keep him calm in the pursuit of his other vows
and meditation in an undisturbed manner, ‘

4) The fourth virtue relates to knowledge of the worldly
life and social conditions so that he can preach his religion so
a5 to suit different kinds of people residing in different regions
and climates.

5) He must have sound knowledge of his own religion as
also of other faiths; this would enable him to propound his
views with intelligence and clarity even before men learned in
different faiths.

6) He must be endowed with the power of eloquence so
as to enable him to express himself clearly and with precision.
There are chances of his being confronted with arguments by
other people and it is necessary to clear their doubts with
patience and sound reasons.

7) The seventh quality is possession of a good personality
endowed with composure expressing a sensc of reverence and
calm. He should possess the three qualities like great learning,
capacity for arduous penance and ability to head a group ol
disciples.

~8) He must have expert knowledge of
Wwith ability for convincing exposition. He mu
‘;mﬂ bear out the principles of Anekantavada in

¢ must have compassion, forbearance and ab
Without attachment towards any worldly object:

ve last

all religious lore

His externa
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conduct should be exemplary and his acm
directed towards spiritualism and self-realization, Ptle alway,
be the messenger of his religion both by his Spcc::ould

ang

conduct.
9) His object must always be to protect all beings f;
S Irom

harm so that whatever he says or does will evoke
obedience by his disciples and others. et
10) He must evoke confidence in others so that everyoy
could feel happy in his company and be inclined to approacf]
him happily when advice is needed. He must speak with

restraint and be sweet in his talks. He must have full patience
other’s questions and answer them with

to understand
understanding and sympathy.

Aséadhara has discussed other subjects which have been
referred to above. It is however certain that the foundations of
an ascetic’s life and character are self-restraint and purity of
mind and conduct. In order to achieve these objects, he has to
practice both external (bahya) and internal (antara)
austerities. All writers who have dealt with the Yati-Dharma
have discussed that matter. The austerities are self-imposed
and follow as a matter of corollary after initiation into the vow
of a Muni or Yati. The austerities have to be practiced
voluntarily for the mortification of the body to prepare the
mind for complete withdrawal from the shackles of mundane

life. There are Six external austerities as mentioned by

Umasvami.'¢6 They are: fasting (ana$ana), taking food 1n
predetermination as to the

reduced quantity (avamaudarya),
manner and number of houses in relation (0 begging
us foods

(vrttiparisankhyana), giving up of juicy and delicio
like milk, curds, oils etc., (rasaparityaga), choice of
habitation (viviktasayyasana), and mortification of the body
(kaya-klesa). The object of these austerities 1s t0 gain greatet
self-restraint and destruction of attachment. Fasting is @ Wel
recognised mode of subduing the senses. The second on¢
refers not only to limiting of houses but also to acceptance of
food only when certain predetermined conditions are found. It
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ready been mentioned that he should B

5 alred o P not take f
:;gci ally prepared for him. Diminished diet ig intcndc(? Ot((],

qusterity of giving up of ceucious and juicy diet assists him in
curbing his passions .al}d ex.mtement of senses, Lonely
pabitation hglps him in living a life of celibacy, meditation and
Jevoted quiet study. The last one relating to bodily
mortification prepares him for a life of suffering and self-
denial.

The internal austerities comprise expiation (prayacitta),
respect for holy persons (vinaya), rendering service to
ascetics 10 difficulty or suffering from some ailment
(vaiyavrtya), study of the scriptures (svadhyaya), renunciation
of all possessions including the sense of ego (vyutsarga) and
meditation (dhyana).'?

These internal austerities are intended to purify the mind
with a view to attain greater concentration and meditation on
the nature of the self. There cannot be real meditation unless
the mind is rid of all sloth, indifference and carelessness. The
first relates to an open and frank confession before a Guru of
all lapses, transgressions, breaches of vows and rules of
conduct; after confession, there should be real repentance
accompanied by a determination not to allow such lapse or
breach to be committed again through negligence or
otherwise. Repentance is sure to arouse one’s CONSCIOUsSness,
vigilance and alertness in future speech or conduct. It virtually
amounts to an act of self-condemnation. If the Guru suggests
any precautions to be taken in any particular matter, that must
be accepted with reverence and observed in practice. The
second austerity requires development of humility and respect
towards the Jaina, the Guru and the scriptures. The out}yard
and mundane consequences of vinaya are wide recognition,
friendship, respect, grace of Gury, obedience, t_)t the
command of Jina and destruction of ill-will, while the mWflrd
and super-mundane fruits of vinaya are €ase in self—restrauﬁ,
Penances, acquisition of knowledge, purification of the selb,
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emergence of the feeling of pgratijyge .
commendation of other man’s qualities, the d ”"“I“icny
conceit and lastly the attainment of ema"Cipali()ﬁLF}'.‘“‘“ﬁn 6
austerity of rendering service to other ascetjcs 'halhc[hm|

been explained. ’ “'fta(ly

Svadhyaya is self-study and study of the gcp
only to enhance one’s own knowledge of the scripture
also to achieve firmer faith in the validity of th(;mj bui
doctrines. Renunciation is both external and interpg 0?1?8
material objects and of internal passions including the }ccl‘dll
of egoism. |

-Dhyz"ma or meditation 1s of vital importance for
attainment of emancipation. It is of four kinds: 1) arta-dhyang
refers to contemplation of past associations which cayse
distress, pain and suffering. It occurs in the perverted and
vacillating minds who are partially disciplined in the vows and
austerities; 2) raudradhyana occurs in the case of those
ascetics whose mind is not still free from passions, anger,
himmsa, falsehood, propagation of false doctrines, censure of
others and pleasures of senses. These two are inauspicious
(aprasyasta) kinds of meditations; 3) dharmadhyana implies
reflection and meditation on the means of annihilating the
karmas and getting release from worldly miseries and
sufferings. To meditate upon the self by subduing all other
thoughts is Dharma-Dhyana; 4) sukla-dhyana is the best kind
of meditation. All inauspicious thoughts and desires ar
eliminated and there is annihilation of the passions that defile
the soul. It is by practice of this pure kind of meditation that
the soul becomes liberated. There are four kinds of S_:uk‘li';
Dhyana. In the last kind, the Omniscient, after Bst‘dblls.hlllb..
himself in gross bodily activity, makes the activities of ﬂ;t
mind and speech subtle. Then after renouncing the bodtly
activity, he fixes himself in the activities of the fﬂl“d‘ "‘d"S
speech and makes the gross bodily activity subtle. AlteT ware >

it
the mental and vocal activities are stopped and subtle activlt
of the body is left. In the last type of Sukla-Dhya

g
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7 Jctivity of the body is stopped. The soul now bec
subtl® ™ ¢ mental, vocal and physical vibrations -
cly after the time taken to pronounce five s ll‘ , an.d
embodied liberation.!? syllables it

The last vow which an ascetic has to observe is that of
gallekhana. It is common both to the house-holder and to the
Jscetics and hence 18 dealt with in a separate chapter.

it would be evident that the rules of conduct and the
austerities which an ascetic has to observe are of an extremely
gifficult character and that only a person who is mentally
prepared for a life of renunciation can be initiated into the
The fact, that Jainism does not accept the principles of

stage.
Varnﬁérama—Dharma of the Hindu religion, might imply that a
an ascetic at any age; but the principles

person might become
underlying the eleven Pratimas and the fourteen Gunasthanas
establish that only a person who is imbued with full faith in the

validity of Jaina philosophy and is possessed of right
knowledge of Atman and matter, of Ahirmsa and Aparigraha in
all their aspects, and 1s prepared for 2 life of penance and of
austerities can be a successful ~ ascetic. It is a life of
renunciation with readiness to suffer all afflictions due to
nudity, barefooted walking and sleeping on bare ground with a
restricted diet only once a day, if possible, spending all the
time in study, preaching and meditation is what an ascetic
stands for. It is in the fulfillment of the ethics and spiritual
requirements of that life that his salvation lies.



Bhagavan Mahavira has said that ther
ending life with death: death with one’s willf:az:lrc(l: c;:a(:hv;ays? "
one’s will. An ignorant man attached to pleasuresg alansc;
amusements, transgresses the law of Dharma and embracI::s
unrighteousness, trembles in fear wh

ARG B ; . en death is at hand and
dies in misery having lost his chance of making the best of life.

The virtuous who control themselves and subdue their senses,
face death full of peace and without injury to anyone; such a

death falls to the lot of every monk and some superior house-
holder.1

Sallekhana is facing death (by an ascetic or house-holder)
voluntarily when he is nearing his end and when normal life
according to religion is not possible due to old age, incurable
disease, severe famine;2 he should subjugate all his passions
and abandon all worldly attachments, observe all austeriFics,
gradually abstain from food and water and lie down quietly
meditating on the real nature of the self until the soul-parts
from the body. The basic concept of this vow is that man, who
is the architect of his own fortune, should face death in suct;1 2
way as to prevent the influx of new Karmas and liberate the

ill clinging to
soul from the bondage of Karmas that may be still clinging
it,

ure; it 1
_ Every soul is pure and perfect by f‘;?:h infinite
Characterised by infinite perception Of ' ciated

: 1S aSsOCi
knowledge, infinite bliss and infinite power- It



N
274 COMPENDIUM OF JAINISM
By e
with Karma from eternity and therefore becomey 4
numerous forms of existence subject to births and ;1('1:”’}‘*'-:*.’1
supreme object of religion is to show the way for lil;-',.,:"?' Ihe
the soul from the bondage of Karmas. Those wh ;;”" 1on of
vow immediately become self-reliant, self c“mp'rm*:l]” ’ma;
self-concentrated; they cease (0 be agitated by p;p "mfl
considerations and suffering, and rise above the cravjn;,;: il
longings of the flesh. The soul is lifted out of the sh,@?:(:
despondency and negativity. To be able to control f,;,c:,,.
conduct at the moment of death is the fruit (culmination) f,;

asceticism.’
A comprehensive exposition of this vow is to be found in

the ‘Ratnakaranda Sravakacara’ by Acarya Samantabhadra
who lived in the second century A. D. The vow is also callcd
sanyasa-marana. He who adopts the vow should, with a purc
mind, give Up friendship, enmity, —company and
He should forgive his own relations,
companions and servants, and should, with sweet words, ask
for pardon of everybody. He should discuss frankly with his
Guru (preceptor) all the sins committed by himself, or sins
which he abetted others to commit, or consented to their
commission by others, and abide by the great VOW till death.
During the period, he should wholly efface from his mind all
grief, fear, regret, affection, hatred, prejudice etc., and with
strength of mind and enthusiasm, he should keep his mind
supremely happy with the nectar of scriptural knowledge. He
should gradually give up food and take only liquids like milk,
butter-milk etc.; later, he should give up milk also and take
only warm water. Thereafter, he should give UP even warm
water gradually according to his capacity, continue his fast
and quit the body while the mind is wholly occupied with the
meditation of the namokara-mantra.

During the period of observance of this vOW, he must
avoid the five kinds of transgressions: 1) He should no!
entertain a feeling that it would have been petter if death ha¢
come a little later. 2) He should not also wish for 4 SPcedy

f)

pOSSESSIVENess.
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_3) He should entertain no apprehensiq
d bear the pangs of death. 4) He should p,
es and friends at the time of death, S
ticular kind of fruit as a result

NS as to how he
Jativ ?t}gemﬁmber his
e es
ivish for a par of his pe(:ll::c: T
According to qmﬁsvami, the vow of Sallekhana shoylg .
adopted most wilhngly or voluntarily when death isu Vebe
qear.’ A person adopting tl}e VOW can obtain his peace of mi,g
by making a frar-lk.confesswn of his sins, either committed or
abetted; when 1t 18 not possible to approach an Acarya or
Guru, one should sit calmly, meditate upon the panca-
paramesthis and_ recall to one’s mind all types of sins and
rransgressions either committed by oneself or abetted by
oneself. He should shut out all his evil thoughts. If he is
suffering from deadly or serious disease, he should endure all
the pangs with equanimity and tranquility without exhibiting
any signs of suffering, with an inborn conviction that the
disease itself is the result of his own Karmas. He should
eliminate all his passions and mental weaknesses. The mind
should be filled with the ambrosial knowledge of scriptures
that gives him joy and strength.®

The body has to be protected so long as it is useful for
attainment of Right Faith, Right Knowledge and Right
Conduct. The body is mortal; if it dies, you can have another
body; but if you sacrifice your religion for the sake of your
body, you cannot regain the sanctity of your religion which
helps you in your spiritual realisation. When life is coming to
an end by a natural cause or by some calamity like a disease,
or attack from an enemy, it is proper to adopt the vow of death
by fasting and meditation in fulfillment of the religious VOWS
and practices.’

It is common knowledge that amongs! the Jainas, thc
monks, nuns, house-holders and the hou.se—ladlels] Hdt;c
accustomed to fasting during the course of their nor njd.s h .
Hermann Jacobi says: ‘“Among the austeritie's, fasting B
Most conspicuous; the Jainas have developedit! -y the
and reached a remarkable proficiency i1 it’.4 Tt

deat
woul
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fast, one ought to acqgire complete detachm, .
peace of mind not only by freeing the mind from Passigl an|
every kind like anger, greed, love and pride etc byt 4 NS of
repentance for the sins or lapses committed after maksio y
frank and full confession of the same before his or her G" a
One should acquire mental and spiritual poise before adopl:ir;g'

the vow.

The ‘Acaranga Sutra’ has explained the three kings
Sallekhana: Bhaktapratyakhyana marana, Ingita marang ar?j
padapopagamana.’ The first one is prescribed for a wej.
controlled and instructed monk. He should desist from doj,
causing, or allowing to be done any movement of the bods'
speech or mind. The second one which is still more difficy]
requires the monk not to stir from one’s place and check g
motions of the body. The third one is still more difficult. The
monk should examine the ground most carefully and lie down
wholly unmindful of his body, putting up with all kinds of
mortifications of the flesh. He should seek enlightenment in
the contemplation of the eternal characteristics of the soul
without any delusions of life. A monk or a pious layman
should reach the end of his life without any attraction to

external objects after having patiently chosen anyone of the
three methods for attainment of Nirvana.

Acarya Kundakunda has referred to this vow and stated
that death is of three kinds: Bala-marana, Balapandita-
marana, and Pandita-marana.'? Bala-marana is the death ofan
individual who has right faith but does not possess full selt-
control. The second is a kind of death which is faced by 4
house-holder who has reached the fifth stage of his spiritua!
progress, and who is unable to abstain from the hirnsa of 00
sensed beings and is still indecisive in the matter of sell
restraint. Pandita-marana is the death of an ascelic
attained pure knowledge about his own self. The
Tirthakaras or Ganadharas is of this kind.

. Since the main object of all vows and aus
liberation of the soul from the bondage of

period of

who has
death Of

(erities 1§

Karmas:
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piectives of the vow of Sallekhana are: the Karmas obsc

1hé nherent quaht_les of the soul; the mind and body :qh{]u”lﬂt-lul:c
led towards pm.'lty, al.ld hell'.)h the soul to live a life (;
compassion. Wh{le fasting purifies the body, meditation ; 01
introsPeCtiOn assist the soul in its purification, elevation :2:]
calization. When the body is to perish due to any of the
causes mentioned above, a course of planned death i
preferable to a life of irreligion. Before accepting the vow th;:
monk or the house-holder must conquer all his passions’. He
should achieve complete detachment from all ties of
sffections and be free from prejudice and ill-will. Supreme
forgiveness towards all must govern his attitude of mind after
having begged for forgiveness from everyone else for himself.
The mind should be full of joy and equanimity. The
acceptance of the vow is thoroughly voluntary with no
faltering or lapse of any kind in mind or conduct. Death by
Sallekhana according to scriptural rules is the victory of the
soul over Karmas and other infirmities of the mind and body.
It is an act of fulfillment and a fitting culmination to a life of

piety and religion.

In spite of its religious character and austerity, some
western and eastern scholars have characterised Sallekhana
as suicide or a form of suicide. Such a view overlooks the
sociological and psychological distinctions that exist between
the characteristics of Sallekhana and of suicide. The
psychology of a person committing suicide is marked by one
or more of the following characteristics:

1) Ambivalence or a desire to die, which simultaneously
creates a conflict in the mind.
~2) A feeling of hopelessness oOf helplessness,
inability to handle the problem on hand.

3) A physical or psychological feeling of €X
frustration or both.

4.l The mind is full of anxiety, tension, depressior
Or guilt or some of them.

with

haustion,
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5) There are feelings of chaos and exhaustion jj,
with inability to restore order or calm.

6) The mind is unable to see any solution to the Situag
10p

causing the agitation.
7) There may be loss of interest or fear of [ife
excitement, frustration or extreme depression,

8) In suicide, death is brought about secretly apq
suddenly by means of offence: hanging, cutting, poisoning

shooting etc.

A monk or a house-holder adopting the vow of
Sallekhana has none of these infirmities of the mind o
emotional excitement, depression, or frustration. Suicide ig
committed to escape from certain situations from which the
victim is unable to save himself. The idea is to put an end to
life immediately by some violent or objectionable means. The
suicide results in harm to the family or kith and kin of the

person who commits suicide.

While suicide is committed in secrecy and by adoption of
questionable devices, Sallekhana is adopted when the mind is
free from all passions with the full consent of the Guru and
with an open mind of forgiveness and compassion towards all;
death evokes devotion and religious feelings while in the case
of suicide, death is attended with horror or scorn.

There is thus difference between suicide and Sallekhand
as regards intention, situation, means adopted and the
consequences of death. Jaina thinkers have addressed
themselves to this question and have given cogent reasons for
saying that Sallekhana is not suicide. Amrtacandra Suri b
defined suicide with such precision that his definition ¢af
stand the scrutiny of any modern jurist: ‘He, who actuated bY
passions, puts an end to his life by stopping breath 0f b|\|
water, fire, poison or weapons is certainly guilty of suicide-
In Sallekhana, all desires and passions are subjugated and’
body is allowed to wither away gradually by voluntary fastine

with no bodily pangs or pains when the mind is plissfull

the mind
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- oful. C-R. Jaini has summed up th it . o
L’ic:;(‘:"is suicide thus: “There i:; nzp:;::::::)gf ?lallckhanz‘i
rccmnmcndalu:)n’to commit suicide or of putting :;e of a
one’s life, at onc S sweet-will and pleasure, when it end to
burdcnsome' or not to h.(?ld any charm worth livin 2ppears
ue idea of Sallekhana is only this, that when diat;]f.dThc
appear at last, one shou!d know how to die, that is, one sho?:l:;
die like a man and not like a beast, bellowing and panting and
making vain efforts to avoid the unavoidable . . . By d}q%] nin
the proper way, will is developed, and it is a great asset forgthe
future life of the soul which is a simple substance, and will
survive the bodily dissolution and death . . . The Jaina
Sallekhana leaves ample time for further consideration of the
situation, as the process which is primarily intended to elevate

the will is extended over 2 period of days and is not brought to

an end at once.’?

In sum, suicide is an act of mental aberration due to some
cause which the victim cannot control, while Sallekhana is a
well-planned death in pursuance of noble laws of religion
inspired by the highest ideal of self-realisation or peaceful
death to ward off further entanglement in the bondages of
Karmas. Hundreds of instances of Sallekhana have been
recorded in the inscriptions found in the different parts of the
State of Karnataka and collected in the twelve volumes of
Ephigraphia Carnatica published by the State Government.

The latest instance is that of the greatest modern saint b\
name $ri Santisagar Mahard] who observed the VoW in
September 1955 on the Hills of Kunthalagiri in th¢
Maharashtra State, (India).
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PATHWAY TO LIBERATION
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‘Being eternally free from contact with the Karmas and
the consequent vells, the Supreme Soul resides at the highest
stage, as if the sky, with full effulgence. With the highest sense
of fulfillment in every respect, the soul which has attained
perfection rests in supreme Bliss being the embodiment of

Omniscience.’!

According to Jainism, the path of salvation or deliverance
passes through the acceptance and practice of the three Jewels
(ratnatraya) as a unit which helps the individual to destroy the

Karmas as has been discussed in Chapter X1 The nature of
uction leading the

the Karmas and the process of their destr ir
soul to a gradual stage of spiritual evolution have been already
dealt with.

In this world, there are four things of. . g
which it is difficult for a living being to obtail; and they
human birth, instruction in tru¢ religion, 1
(purusartha) in self-control.z Those beings erities Wil
road of right knowledge, faith, conduct and au
attain beatitude.’
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The soul is an embodiment of infinite COMprehe..
rnowledge, bliss and power. These are covered by tp,. ‘;“‘-‘_smn,
the Karmas and hence they are invisible to the nake culs- of
self-realization consists in the removal or destryct 5 }r; ‘; So
veils and realizing the inherent qualities of the o ;he
ancient Indian philosophers have laid down that it jg b‘y t:c
practice of Yoga or meditation that one can atta;, se|fe
realization. The different principles of Jaina phj]osoph_

: : y
considered so far would undoubtedly disclose that jt g the
faithful and scrupulous practice of ethical rules and Virtues
that is essential for achievement of self-discipline ip life\
Moral discipline is preparatory to spiritual discipline. The ﬁvg
vows, the ten virtues, the three guptis, the five samitis, the
twelve kinds of reflections, anupreksas and endurance of
various afflictions are intended to regulate the mind and body
and purge the soul of the bondages of Karmas. The worldly
existence is full of miseries and privations which are of our
own making. The ethical exercises provide sincere and
effective scope not only for suffering them with equanimity of
thought and conduct, but also for bringing about subsidence of
the Karmas that beset us during our journey through life. The
ethical and psychological codes ought not to be rejected witha
light-heart as tedious and speculative restrictions on our
enjoyment of life. They must be accepted with full faith as
embodying the experiences of great souls who passed through
life happily marching in peace and happiness towards the
destination of deliverance which all souls aspire to achieve.

Omniscience is attained on the destruction of the
deluding Karmas, of perception and knowledge obscuring
Karmas, and, of the obstructive Karmas.* The dcluding‘
Karmas are destroyed gradually in proportion to the extent ¢!
self-control attained by an individual. When the self- comrol_ 13
full and perfect, there emerges the purity of thought-activity
which reduces the fruition and duration of the inauspicio
Karmas. Purity of thought is necessary for pacification an
gradual elimination of passions like anger, greed, pride an
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tuation. The previous discussiop o 83

ough fourteen spiritual stageg (Chm the march of

soul thro a .

8y of its gradual ascent tg ‘spiritual heigﬂtq)q% points to the

Jeluding Karmas persist, spiritual progregs isk lm ; IOHE as the
0ssible, The

cret of spiritual progress lies in th :
Sistructi"e Karmas; the task is ar d:oﬂzsf,ﬁc?“’“ of the four
faith and pur1Fy, the self can attain Omnigcje if pursued with
p[CViOUSly pointed out that on the attainment 215 8 It }.las. been
the soul can attain to Arhat-hood; when th mniscience,
destructive Karmas are also destroyed, the -y Se liour non-
the Siddha and dwells in eternal bliss at the > l?ecomes
universe. summit of the
The external austerities help an individual to conquer th
senses, attain firmness in self-control and purge thqua:-Inje
matter from the soul. The internal austerities are: expiation o?
sins (prayaScitta), politeness (vinaya), serving the guru
(vaiyavrtya), study of scriptures (svadhyaya), meditation
(Dhyana), and abandoning attachment for the body
(vyutsarga).5 These have been dealt with while discussing the
ethics for the ascetics (Chap. XVI). The object of these
internal austerities is to train a spiritual aspirant for a life of
contemplation and meditation. While the practice of external
austerities leads to a life of detachment and purification of the
soul, the internal austerities bring about total annihilation of

the four destructive Karmas.

~ Inthe scheme of internal a
highest place of importance. Ja
Indian thought, attaches supre
(concentration of mind) as a mean
Along with its purification, the soul develops the capd
self-concentration.

Dhyana has been defined by Umﬁsvﬁ.ml a o
of thought on one particular Object."' _It is tun.uiltig
thought from several objects and fixing It on orle.One onse it i
atarmihurta or a period up to 48 minutes- I?

; . ou
Negative, in that, it requires curbing of other th

infa

usterities, Dhyana occupies the
inism, like other systems of
me importance 10 Dhyana

s of spiritual realisation.
city for
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are certain causes which rgigrd concentration, Apprehens;,
of motive and public opinion retard one’s owp f”f!p:;:?'
passions and desires, emotions and excitement, to whjp, .-
mind is long habituated to dwell upon, deprive the gy Tr
serenity and the body, of its restfqlncss. Il health, habg. | .
luxury and inability to bear hardships are the other caiyge, ,‘l
distraction.’ Control of diet and other activities of the mm:i
and body play a significant role in curbing all activities, by,
physical and mental, and pave the way for development (f ,

strong will which is a prc—requisite for concentration,

Ease of posture (asana) is also necessary for steadiness of
Dhyana, since no one can remain in an uncomfortable positioy,
for a long time. The general rule with regard to posture is that
one should stand or sit in such a way as to produce the
smallest amount of tension in his system, taking care at the
same time not to sacrifice the spirit of austerity for the love of
bodily ease.® The popular asanas are: Padmasana, Virasana

and Sukhésana.

As regards the place, the ‘Jianarnava’ supplies a long list
of places which are to be avoided, and which are to be
preferred for the practice of Dhyana. Places which are
disturbing, captivating, unpleasant and noisy on account of
crows, owls, asses, dogs and the like . . . or those which might
counteract meditational efforts should be rejected.
Mountains, caves and other solitary places should be chosen.
The Yogi should fix his seat on a wooden plank, §ila (stone),
ground or sandy place.!?

Sound meditation requires, so far as the bodily
preparations are concerned, that there should be restraint in
food, comfortable position and moderate sleep.

Kundakunda Acarya has pointed out that after acquinng
supreme equanimity of mind as a result of the observance ol
au§teritics, one should practice supreme concentration aftel
abjuring from the activities of uttering words and pondering
over the nature of the Paramatman. Most of the Jaind Acaryd>
have recognised that there are three kinds of Self: bahiratmé
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Self, antaratma or the inner Self atma3
of the ;):I:; Self. The bahiratma consists of th;::nirlz:;a(?rl a;mé
of S-uﬂer Selfis the consciousness that the soul ig distinctgfr:S’
he Igody- The emancipated Self is the Supreme Self: itrir;
the;n etely purged of the impurities of the various kjr;ds of
¢ d is therefore the object of meditation,

Karmas “n ]
Umﬁsvﬁmi mentions that there are four types of

editation: according to the mental state: arta, raudra
dharmya and sukla.!! The first two are inauspicious.

Arta-Dhyana is contemplation in which the concentration
s disturbed by thoughts of painful, sorrowful or disagreeable
objects. Disagreeable objects are such as poison, prickly
thorns, enemies and weapons. They cause pain and the
individual’s attention is disturbed by the thoughts of suffering
and of the ways of getting rid of them. It is of four kinds:
contemplation of the presence of an unpleasant object and the
anxiety to get rid of it; contemplation of the loss of a pleasant
object and the anxiety to regain it; constant thought of pain
and disease and the desire to remove it; and the anxiety to
enjoy unattained objects of pleasure. Everyone has many
experiences through his senses and they are pleasant or
unpleasant; if they are unpleasant, the desire is to get rid of
them; if they are pleasant, the desire is for their continued
enjoyment. The concern to be free troubles the mind and
disturbs the tranquility. The individual becomes distracted
and continues to worry about the present as also the future.
The individual may well suffer from the pains of various kinds
like the headache, cold etc. He would be eager to get rid of
them and anxious to find out remedies giving effective relief.
One may have attachments to many things in life; there would
?: gStrong desire to continue the association and anxiety n;)(:
Com? SCparate’d from them. It is average hurnan.nattsureand
eXpe:-lil;e one’s association with pleasant hObJe(E[‘here -
" nees and he would be loath to part from el’ﬁa ods by
Drayer:ue- to obtain blessings and gifts from kings an cicidual

with advantages here and hereafter. The indi
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hankers after many positions and amenities which he
obtain by the grace of Indra and thc;: lords of the eary, f;’»‘s lo
four kinds of thoughts which disturb the ming ﬁrchm
consequences of passions, hatred and ignorance whjc, fhe
sure to increase attachment to the world rather than 4y, I:’lrc
his sense of other-worldliness. tn

Raudra-Dhyana or cruel and violent contemplation ig 5
of four kinds as the mind becomes occupied with violcncSQ
falsehood, stealing and protection of one’s possessions, CruZi
thoughts may occur in individuals who have adopted vou,
partially or may not have taken any vows at all. Entertaining
such thoughts frequently will create excitement and affect the
efficacy of right belief. Due to eXCessive anger or want of
compassion, one may think of killing, striking, cutting,
binding, burning or branding which are the various forms of
violence or injury. There may be thoughts of cheating,
slandering, using vulgar language and incitement to harmful
actions and thus taking delight in false speech. Similarly the
intention to steal or rob others may be the result of intense
greed which will cause injury to others. Desire to enjoy wealth
and acquire what is not one’s own will certainly lead to a
mental condition of lure and oppression. Such thoughts
disturbing the meditation create aversion, attachment and
infatuation of worldly life.!>

It would thus be clear that the two kinds of
contemplations which are disturbed by unhealthy thoughts
will retard the progress of the soul and generate new Karmas
of inauspicious type. That is why they are called a
inauspicious. They bar the path of liberation and 1
individual into the cycle of births and deaths.

Dharmya-Dhyana or virtuous meditation
contemplation of the objects of revelation,
calgnﬁty, fruition of Karmas and the structure
This kind of meditation is free from passions an
of defilement of the soul. This is possible only
stage of spiritual advancement. This kind

praéasta or
nvolve the

consists 10 the
misfortune or
of the universe:
d other causes
in the sevept
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i thinking over the "nature of things, tenfo]q virtues
Lonsis "mi etc, the three jewels and protection of living
ke kS Attachment and aversion, pleasures of the senses and
beings: us distractions etc., are avoided and the mind ig

y -3]1!30 z _
cmccntrated on the nature of the atman; and ope goes on
con

o itation with joy and peace.’!® R. Williams has translated
me

harmya 8 ‘Moral’. It consists in:

2) discerning the command of Jina (ajna-vicaya):

b) discerning the nature of what is calamitous (apaya-
vicaya);

¢) discerning the consequences of Karma (vipaka-
vicaya) and

d) discerning the structure of the universe (sarnsthina-
vicaya).!” Svadhyaya or self-study is part of the meditation
of this kind.

The concentration of thought on account of the
meditation (vicaya) on these objects is called DharmaDhyana.
The characteristic sign of a soul capable of this type of
concentration is its natural love for and faith in the path it has
selected to tread upon and the system of thought which it has
been initiated in. Exposition (vacand), critical enquiry
(pratiprcchana) and reflection (anupreksa) are the conditions
that lead to such concentration of mind.!8 It would be clear
that this kind of meditation presupposes the acquisition of the
three jewels and non-attachment. Subhacandra has stated that
for this kind of meditation, the person must possess love
maitri) for all living creatures, respect towards the learned
(praWOda), compassion towards those in difficulties (karuna)
and indifference towards the perverted (madhyastha-bhava).
Wfth these virtues, one is sure to rise high in spiritual status

driv; . ;
fVing away all delusions and misconceptions about worldly
™Xistence

Owin
pTOper lIl
ey

gto the complicated nature of reality and absence of
Slruction on its various aspects it is not possible for
Odividua] to know the realities of the universe. Wrong
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faith and

wrong knowledge are so popular that one Casj|

lost in the meshes of ignorance and marches funh(':H Betg
from truth. So in this Dhyana one deliberates Up()dway
problems of worldly existence and the reasons which en: the
the living beings in the cycles of births and deaths, In thi;::-g]c
about the fortunes and misfortunes in life, ope ha ing
contemplate upon the play of the various kinds of Karma , to
the possible causes of the same. The dasa-dharma or the t:d
virtues have to be observed in daily life so that conc entration
on the virtues becomes a matter of habitual thought ang

action.

According to Jinabhadra, this kind of meditation s
stepping stone to Sukla-Dhyana, as the mediator would be
familiar in practice with the twelve kinds of reflectiong
(anupreksas), colorations (lesyas) and the fruits of the various
kinds of Karmas. Constant awareness of the nature of the soul
and its relationship with the body is of vital importance in
keeping him on the true path. The contemplation should be
deeply rooted in the clear understanding of the ratnatrayas
and the same should be fortified by regular study of the
scriptures. Such moral and spiritual discipline will help him
not only to purge the Karmas already entangling the soul but
also prevent influx of the new Karmas. Regular self-study
(svadhyaya) will keep the mind pure and active. The mind will
be free from distractions of evil activities. Freed from
infatuation and indecision, the mind becomes calm, collected
and firmly rooted in the efficacy of the path shown by the
Tirthankaras. He becomes free from attachments to the world
as he knows its real nature. He loses all interest in worldly
enjoyment and becomes steadfast in meditation. He gains
such calm and concentration that it matters little f© him
whether he remains in the midst of a crowd or in a lonely
forest. There is no restriction on place, time and posture. The
essentials of this meditation are scriptural self-study, t.he
twelve reflections, the practice of the ten virtues and desisting
from harmful activities of the body, mind and speect




THE TIRTHANKARAS AND LORrp M

AHAVIRA 28
L 4%

er may be the natural Weaknesses of

%af;, one should th?nk to tl'le best of one’s u;h;elz(t)::dfnnd
i follow the ll.lStI‘UCtl()n from the sajntg about t}%e;
st ings of the Tirthankaras and meditate on the nature of
:;i coul free from the pollution of attachment, aversjop ar(l)d
,assiﬂﬂs-lg

The fourth but the best kind of meditation js called the
§uklaDhyana (or tl?e .whitc Of pure meditation). It is the
highest kind of meditation. This kind of meditation is possible
only for the Omniscient. It is of four kinds. The first two can be
sttained by those who have attained the full knowledge of the
scriptures and thereby realised virtuous concentration.

These two kinds occur before the self has ascended the
ladder of spiritual progress. These are worthy to be meditated
upon by the ascetic, who has practiced several observances
such as control and so on, to purify the mind in order to free
himself from transmigration. The ascetic meditates on the
material (objective atom) or thought (subjective atom) and
with his knowledge of the scripture shifts to objects or verbal
symbols or to activities of the body or the speech organ. He
shifts 1.e. oscillates his thoughts severally from one to the
other. And just as a person of poor strength and enthusiasm
cuts a tree for a long time with an unsteady hand and a dull
axe, so also the ascetic tries to suppress or destroy the
deluding Karmas, and he embraces the first type of pure

concentration, namely the separate, scriptural, shifting
concentration, 20

An ascetic who intends to destroy the deluding Karmas,
engages his mind in pure activity which not only obstructs the
"Mlux of new Karmas but also assists in the destruction of the
knowledge-deluding Karmas. He is assisted by his scriptural

OWledge and he is free from wavering. He is passion-less
and is stain-Jegg like the pure crystal. There is no recession in
® Concentration and he destroys the four Karmas by the

u 3 . ) X
Mque SCriptural concentration with all its purity.
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The four typen ol "White' (Sukln) meditation haye
d by Hoabhadrea: 1) meditation chiga |¢-,-,,a N
; TRV INE
01, nnd “IV(‘-H”}',II“UII of, the i :
/ '

I;;,

by
4l

been describe
conceptual thinking

difference ol objects,
2) meditation charncterined by conceptual thinking on

single  mode of an entity, withou the invulw:ﬁuznl c";-
investigation, 3) meditation accompanied with subtle "I'Y'siu’|
movement; infallible and irreversible, and P
4) meditation where these subtle activitics are stopped,”! The
first two types collect and concentrate the mind on :h(;
minutest possible entity and prepare the ground for stopping
the activitics of mind, speech and body which is achicved h§
the third and fourth types. Those who are engaged in the first
two types of meditation are well-versed in the fourteen
ancient scriptures (Sruta Jiina).? It appears that conceptual
thinking based on scriptural knowledge forms the basis of the
first two types of Sukla-Dhyana. In the first type, there is
concentration upon an aspect of a particular entity from a
number of stand points and the concentration might move or
shift from one entity t0 another. In the second type, the mind
concentrates upon a sin gle entity and there is no shift from one
aspect to another. The first on¢ therefore is known as
prthakatva—vitarkasavicﬁra while the second is known 3
ekatva-vitarka vicara.?

The third type of Sukla-Dhyana s known as Suksma-
kriyanivartin as accompanied with subtle physical movement
and is resorted to a few minutes before the final emancipation.
All activities of the speech and mind are completely stopped:
The gross functions of the body are stopped, though the
breathing process continues. The soul rests only on the subtle
activities of the body; there is no reversion in this stage and
the soul automatically progresses 10 the next.

In the last type of Sukla-Dhyana,
motionless; all the activities of the body, mi
cease and the soul attains the final emancipation.
subtle activities cease before emancipation.

the soul becomes
nd and speech
Even the
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s the purpose of meditation is complete releyg
Thus . The observance of externgl
all K'f;r.mab;‘e{lunciation and meditation prec
austcrlt{es'\ scriptures form the basis for thj p
study of [h:" ;icnse clouds are wafted away by
the mﬂS: OKarmaS are destroyed by the §
mass. ?10 n. Passions, envy, grief and deject
medl,ta. ns of a normal mind do not touch the
conditio f its Karmas. Meditation is the basis
urged © ent and hence it should be practice
developﬁtl to attain real happiness. Omniscience is attained on
oo uction of the deluding Karmas, the knowledge-
O de§U Karmas, perception-obscuring Karmas as also the
Obscumtlige Karmas. The self attaining Omniscience becomes
Obsmtllc t\;nd after the destruction of even the Aghati Karmas,
fmAIOines the Siddha. There may be a longer or shorter
l.t becal between the attainment of these two stages, varying
mteWsoul to soul depending upon the total disappearance of
f}r:;n;ge—KaHna- Liberation is attained wl'len all Karmas arﬁ
destroyed or annihilated. When the soul. 18 released from a
Karmas, it becomes the Paramatman or Siddha and darts I;p l:o
the summit of the universe. It may be r'ecalled that one o tAe
inherent characteristics of pure soul is upward motion. As
soon as it is free from ties or attachment, it regains its OWI;
nature of darting up. For example, the flame of a c:andlt;, m“?;:n
up of its own accord: it is in its nature to do so. It‘ 1s only e
the wild wind moves that the flame wavers to dlffereEF St: has;
In the absence of any wind, it moves up. The soul Wdlc F il
aained the status of Paramatman goes up to thefe;ot(i)on o
Universe and stays there as there is no medium o soul or
the non-universe to aid motion. When once the pure rse, it
the Siddha has reached the top-most end. of th{; u?gfestr’ial
Stays there eternally, never to return again to the
¥orld from the abode of eternal bliss.?

P ul itself. At
The rea] meditation is medltatlop on thde Shtz) ces. gold,
. Stage, the external possessions like land,

e from
and internal
¢ded by gef-
rocess. Just g
the winds, the
trong gale of
ion which are
mind which is
of all spiritual
d by all those
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wealth etc and the :ternal hindrances like delusion, ayeyj, -
etc., which disturb the equilibrium -1:;:,

of the

sorrow, fear, hatred
mind have disappeared totally from the mental horizon, A,
faculties become devoid of their external activitics and 1.

soul is able to concentrate on itself.2> The contemplation,
the self is the supreme object of Dhyana and the devotee
should reflect within himself that he knows the truth 54
devotedly believes in the scriptures, and will renounce )
external activity and merge the self in the higher Self.
the ‘Jianarnava’ 40.19, the person
engaged in meditation should unite the Self with the higher
self, inspired solely by the nature thereof and impregnating
the self with the qualities of the higher Self.?¢

This idea of the realization of the higher Self through the
self has been adumbrated by almost all the Jaina thinkers.
Somadeva also refers to four types of Sukla-Dhyana and
designates the fourth as niskriya yoga wherein vibration of any
kind is totally absent. This is how Henrique explains the
author’s view: «Transcending the body, the Yogi now loses all
connection with the mind and his vital breaths come to an end
while he attains the supreme goal and perfect knowledge. This
is the stage in which the self becomes the higher Self, and this
is the moksa or liberation characterized by the destruction of
both ‘destructive’ and ‘un-destructive’ Karmas, and free from
all the limitations of birth, a condition in which the self attains

its own qualities.”’??

Kundakunda Acarya has stated that he who is possessed
of right faith and knowledge and meditates upon his self with
concentration becomes free from the Karmas and attains the
higher Self.?® Yogindudeva says that the Karmas of the
ascetics, who dive deep into the ocean of the highes!
meditation, get washed away and the soul attains purity- The
self which attains Omniscience and understands the Loka and
L Aloka will surely become an Arhat full of bliss.2? Being in the

J :'-—-‘._,_.Self’ the self should contemplate the Self wit ful

As explained in

N
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Concentration after having subdued g activities
senses.”’ % the

somadeva has §xpresscd the same views.
him, one who pr.actlccs meditation should a]sq
the path of three jewels, the rules of conduct, the
and the seven fundamental principles of Jainism, and th
personality of L'ord Jina. But the contemplation of ’the self ic
the supreme object of Dhyana and the devotee should rcﬂeci
within himself that he knows the truth and devotedly believes
in the scriptures, and will renounce all external activity and
merge the self in the higher Self.3!

According to
contemplate
Anupreksas,

Dhyana or meditation is common to almost all religions.
The ancient Hindu philosophers developed a theory called
Yoga which is the science of self-realizations. The Yoga
prescribed by Pataiijali regards moral and physical discipline
to be indispensable preliminaries to the spiritual progress. The
Jainas are in agreement with the fundamental principles and
practice of this system ... The ‘Jianarnava’ of Subhacandra
and the ‘Yogasastra’ of Hemacandra are valuable
contributions to the study of Yoga as a science of spiritual
progress. In Jaina literature Haribhadra defines Yoga as that
which leads one to emancipation and terms the Dhyana and
Samadhi were more in vogue than Yoga.

Surrender to God and emergence of the Self in the
Supreme Self or the Brahman is emancipation according to the
Hindu philosophers. Since Jainism does not recognise any
such God, there is no room for the idea of merger. But the
process of self-realization seems to be identical in charactet,
except that it is called God realization. R. D. Ranade has
pointed out that metaphysics, morality and mysticism are
Inseparable in the highest spiritual development o‘t man.
According to mystics, however, intuition is @ faculty of s:lu.p-::.r-1
.Se,n_sor)’ experience which is aroused in us by pTOPEI‘ SP““;:"“
Iitiation and practice. And physiologically, W€ mlght say t1 ?d
the faculty of intuition is concerned with what might be C"’l_ze
‘entral instead of peripheral initiation. It is not the outs!
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sense-€Xperience that counts; it is the experienc
de us in our intuitional process, that ‘ivs that |

generated insi ‘
process of following the path of God, that matters | in the
Intuition, super-sensory experience and central ini£ia'1i' - S0,

on dre

involved in the evolution of mystical experience.’2 Rangq
referred to three factors as incentives to spiritual life: I‘; ((';has
is the birth and great s the human life and so the betterme reat
our life is to achieve the ideal. 2) We look back upon 0urnt’of
life and that supplies us with a sublime conception of imm{frc:st
life serving us as a sort of aspiration towards the spiritual Iif:l
3) Man’s knowledge of his senses which often deceive hin
and even destroy him provides an aspiration to rise above the
senses and utilize them for a higher and proper purpose.
According to him, Nirvana is not extinction but blissfulness,
involving the wiping out of all our passions, desires and

impulses merging ourselves into the Absolute.?

This is the Hindu concept of mysticism which “denotes
an attitude of mind which involves a direct, immediate, first-
hand, intuitive apprehension of God.” It is the direct
experience of the mutual response between the human and the
divine indicating the identity of the human souls and the
ultimate reality. In the mystical experience the individual is
qiberated and exalted with a sense of having found what it has
always sought and flooded with joy.” So far as Jainism 1
concerned, some of the earliest author-saints  like
Kundakunda and Ptjyapada have described transcendental

experiences and mystic visions.?

Jaina mysticism turns round t
Paramatman . . . Paramatman stand

creator, etc. The creative aspect of divi
. g .5 e = stman arc
sine qua non of mystcism. atman and paramatman &

essentially the same, but in Samsara, the atman i undef
Karmic limitations, and therefore he is not as yet cvolveq into
a Paramatman. It is for the mystic to realise this identity 01:
unity by destroying the Karmic encrustation of the spint.

Jainism the conception of Paramatman 18 somewhat ¢

wo concepts: atman and

s for God, though neve! a
nity, I think, is not the
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(hat of 8 personal absqlute. The atman himge|f
Paramﬁ[mﬁn’ and o 1:hat hC.I‘S Submerged i the univer
o the Ve.dant'd- l"_ Jam'lsm. Spiritual €Xperience e S?I as
for diVl(.je.d self achieving an absolute unification bust a?,d
bound individual expresses and exhibits hig potential ’div- the
_The soul following the religious pPath, goes high o
iﬁghef on the rungs of th.e spiritual ladder calleq Gufas{‘:;éz:lr;d
ond from stage to stage till the various Karmas are déstro d3
_some of the Gunasthanas are mer -

ely meditationa] st
, e e ages
and the subject of meditation is the potentia] attributes of %he

pure A . . . T.he aspirant is warned not to be misled by
certain Siddhis, 1.e. miraculous attainments, but g0 on
pursuing the ideal till the atman is realised 36

We have seen in Chapter VI that in Jaina theory of
knowledge, there are three kinds of direct knowledge: the
Avadhi Jiiana, the Manahparyaya Jiiana and the Kevala Jiiana,
It is only by the attainment of Kevala Jfiana that the soul can
know and see everything regardless of time and space. The
Tirthankara is an ideal teacher who has attained the highest
spiritual experience. His words are of highest authority.
Jainism contains all the essentials of mysticism. To evaluate
mystical visions rationally is not to value them at all. These
visions carry a guarantee of truth undoubtedly with him who
has experienced them; and their universality proves that they
are facts of experience. The glimpses of the vision as recorded
by Yogindu, are of the nature of light or of white brilliance . . .
It may be noted in conclusion that the excessive rigidity of the
code of morality prescribed for a Jaina saint gives no scope for
Jaina mysticism to stoop to low levels of degraded Tantricism
- The routine of life prescribed for a Jaina monk does not
allow him to profess and practice miracles and magical feats
for the benefit of house-holders with whom he is asked to
keep very little company.?’

Jaina mysticism is undoubtedly different from.that ofll?llze
K::éma. To take a practical view the Jaina 'I:irfhankarash ;V:
‘$2bhadeva, Neminatha, Parévanatha, Mahavira etc.,
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peen some Of the mystics of the world; and rightly ;
Professor Ranade designates Rsabhadeva, thcmdccd
Tirthankara of the Jainas, as ‘yet a mystic of different kﬁfst
whose utter carelessness of his body is the supreme mjy Lnd,
his God-realization’ and gives details of his mystical mr' of
would be interesting to note that the details about Rsabha (;f. It
given in the Bhagavata practically and fundamen‘fally a eva
with those recorded by Jaina tradition.38 gree
According to Jaina theory, the atman attainip
hines like the effulgence of the sun anﬁ
alloyed bliss for which there is no paralle]
clsewhere. The great light flashes forth the moment self-
realization 1is attained by the atman who simultaneously
becomes blissful with the limitless knowledge of the universe.

The Jaina thinkers have indicated the practical steps to be
followed in the attainment of insight into the real nature of the
self and the knowledge of the various substances in the
universe. The journey begins with the development of spiritual
attitude. An aspirant has to consider the need of renouncing all
identification with the animate objects like wife, children etc.,
and develop such profound wisdom as will change his attitude
towards the world around him. The inner self has to be
disciplined by vows and austerities, devotion to the three
Jewels and to Jina as their embodiment so that he can attain
purity in mind and body so as to be able to destroy the
Karmas. How the soul can rise higher and higher from the
lowest state of spiritual experience to the highest §tate .OT
spiritual evolution has been discussed in fu
dealing with the doctrine of fourteen Gunasthanas (Chap XI)

Sogani has discussed in detail the mystical significanc® 0{
Jaina ethics and pointed out how the human self emers!"s
from the cave of passions rests in the abode of con the
The Bahiratman accepts everything as his OV nds
Antaratman negates all but the Paramatman - - - tr-anscfrom
these qualities of acceptance and negation- The self ns‘?zhiﬁ"‘3

the state of ignorance to one of spiritual evolution

omniscience §
experiences un
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rva rising above all to a state of complete liberation,» |y
Siddhtapossiblc to give, as Radha!&rlshnan Says, a positive
js 0ot tion of the liberated soul. It is a state of freedom from
des‘cf:’an d desire, a state of utter and absolute quicscence,
ac.“(:n or shows that, in that state, the individuality, the masks,
Zlmfol’l'ﬂal personal features, are distilled away like the drops
ﬂ}e rain that descend from the clear sky, tasteless and
0
emasculate.*

Acarya Kundakunda has indicated with sufficient clarity
the nature of the fully liberated sou_l. Such soul resides in the
giddhasila at the topmost of the universe free from birth and
death. It is pure, supreme and devoid of the eight Karmas. It is
all-knowing, all-conating, all-blissful and all-powerful; it is
indivisible, indestructible and inexhaustible. In this state of
Nirvana are found, perfect knowledge, perfect bliss, perfect
power, perfect perception, immateriality, astitva, spatiality
and formlessness. There is no medium of motion. There is

neither pain nor pleasure, nor annoyance nor obstruction.
There is neither delusion nor astonishment. 4!

This is the goal or all human endeavor. All religions
prescribe liberation as the final objective to be achieved and
attained not only by understanding the self but also by getting

rid of all passions and other infirmities of the mind and body
that hinder spiritual progress.

~ According to Jainism, the march of the soul towards a
*Piritual life starts with the attainment of Sarnyaktva. With the
Tight insight, the individual exerts to acquire the knowledge of
the world he lives in, the nature of the principal substances
-3 and Ajiva, the causes of bondage of various kinds of
releaszsir and the vows and practices by w'hi.ch he can get
Wl rom {he Karmas. The moral and spiritual principles
attachmare amed at internal purity and release from

°0tS pave the way for evolution leading to purification
Yana or meditation is of supreme importance
Oncentration of the mind and liberation of the

i the sou],
Or achie
Soy],

Ving C
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The difficulties of attaining pure ang
concentration have been emphasised with coge Unsuyljje,
The wavering mind is often disturbed by popular :‘}: feason
likes and dislikes, of hatred and anger, of Se]ﬁ8h0ughts of
greed. All such impurities of thought Whichnes-s and
be overcome by the practice of iii::llrb

€s

concentration have to
d suffering, and, introspectiop e
||

and VOWS, austerities an
If progress is kept up, the virtuous (dharm)
a

repentance.
mec.litation and the white (Sukla) meditation enabl
aspirant to achieve the much-coveted victory € the

until he destroys them fully inO:;;

entanglements of the soul
manner discussed above.




CHAPTER 19

ANEKANTVADA - SYADVADA
ﬁm@m

The distinguishing characteristics of a substance are itg
origination, destruc‘tion and permanence.! These three
characteristics are different from one. another and cannot be
understood apart from the substance itself. By permanence is
meant that the essential nature of the substance is
indestructible, though it may undergo certain modifications
with reference to its form, space and time. It follows therefore
that indestructibility or permanence is from one point of view
and not from all points of view; for, if it were the latter, there
cannot be any change at all.

Substances are characterized by an infinite number of
attributes. For the sake of use or need, prominence is given to
certain characteristics of a substance from one view. And
prominence is not given to other characteristics as these are of
no use or need at that time. Thus even the existing attributes
are not expressed, as they are of secondary importance
(anarpita). There is no contradiction in what is established by
these two points of view. For instance, there is no
“Ontradiction in the same person Devadatta being a father, a
Sa?:,dfilﬁl)errother, a nephew, z.md S0 on. For, lh(? points of view
o ent. Frorr} the point c:f his son, h? is a fa.ther, and
© the otlll)gm; Of his flather, he is a son; similarly, with regar'd
perm&nem;r emgnatlo.ns. In the same manner, sub.stance 1S

om the point of view of general properties. From
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the point of its spc.:ci_'l'ic ;nodes, it is not permanen
there is no contradiction.

It is, therefore, clear that every substance which eXis
can be looked at from different points qf view; in other wo, z;s
it is governed by the doctrine gf fnafllfqld points of viey, .
relative pluralism. Every atom is indivisible; when there j r
union of atoms, there is the formation of a m01ecu18a
Combination of atoms takes place on account of the greys,
(sticky) and dry (rough) properties associated with themy
While greasiness and dryness are the qualities of matter, the};
are also the causes of combination of matter. Greasiness g
present -in varying degrees in water, milk, ghee, oil etc., while
dryness is present in dust, sand etc.

Every substance is therefore characterised by qualities
and modes.* Every substance has a distinctive quality which
distinguishes it from all others. From the general point of
view, knowledge is invariably associated with soul, while
form etc., are associated with matter.

According to Jainism, as we have already seen, the
Universe comprises six substances, each of which is real and
possesses qualities of its own. Each substance has general as
well as special characteristics. A thing or an object may
change its qualities. For example, a human being grows up
from childhood into a youth, thereafter from youth to
manhood and from manhood to old-age. Throughout these
changes, he maintains his essential characteristic of a human
being. It is the acceptance of this change with different phases
that forms the basis of the Jaina doctrine of Anekantvada or
manifold points of view or relative pluralism.

Jainism has a systematic classification of knowledge. It
divides the philosophical stand point into two main heads, the
Niscaya and Vyavahara. Of these, the former deals with the
essential nature of things which remain unchanged while the
latter takes into account only the popular point of utility and
f:onditions or forms. The statement ‘This is a jar of clay’ is an
illustration of the Ni§caya Naya, while ‘this is a jar of butter’ 18
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only from the Yyavahéra or Fhe Practical
tru"fd nowledge, like a lamp, illumines jtg
al  lying outside it. A mental and physica
ec ¢ reveals that it is pluralistic in charact

point of viey s
elf as algq the
analysis of the
Univer® - . -

The Jaina view is that there are infinite numpers of souls
in the Universe. Matter or.Pudgala Possesses indefinitenegg
both in quah.ty and quantity. Anu or atom which modern
science has dlscovere.d was knO\‘vn to the Jaina thinkers; the
atoms give rise to an infinite variety of materia] objects. The
oms are both diverse and infinite. Akasa has also
numerable space-points or Pradesas. Kala or time has also
on infinity of intrinsically real units called Kalanus or time.-
atoms which form the basis of the conventionally temporal
distinctions like the minute, the hour, the day, the year and so
on.6 There are innumerable points of space in the medium of
motion (Dharma) and the medium of stationariness
(Adharma) as in each individual soul.” The media of motion
and rest assist in facilitating motion and rest. The two pervade
the entire universe in the manner of oil in the sesame seeds.
The two interpenetrate without any obstruction as they are
non-material like the space. In terms of modern science, they
possess the characteristics of ether which is assumed to fill all
space and transmit all electro-magnetic waves. It therefore
follows that according to Jaina philosophy all substances
constitute reality and possess many-ness or pluralism.

It would be seen that a single substance is endowed with
infinite modifications, and there are infinite classes of
Substance; to know one substance fully is to know the whole
fange of the object of knowledge; and this is possible only in
om{‘jSCieIlce. A substance is endowed with qualities (or
Altributes) ang modifications; though the substance is the
ame, it comes to be different because of its passing through
aboir:m modifications; so when something is to .be iFifsd
they 2 substance, viewed through a flux of modifications,

© Would be seven modes of predication.’
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Thus it is clear that our universe is co
comprises infinite realities. To have simultaneous T_Plex ang
totality of the infinite ad infinitum, with all its sub-(':% of the
ctive characteristics, With all its chequered Jﬁ;““'e ang
dialectical opposites, such as ‘I' and ‘Not I’, one anﬁws of
similar and dissimilar, eternal and ephemeral, deter Many,
and indeterminate, prior and subsequent, cause and I:flfn ate
d bad, ugly and beautiful, is nigh impossibleefq’
by intellect is never a whole view OI:
_it is merely a relative view - relati‘ve
rpose of the seer.’
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obje

good an
intellect. The view taken
is always a partial view . .
to the beliefs, prejudices, mood and pu

It is common knowledge that different thinkers have

taken differing Views of the universe. The theories
propounded are nihilism, dualism, monism, materialism,
atheism and so on. Each of these expresses a point of the
many and the points of view are obviously many. Each view is
true from the particular stand-point of the seer and none of

them 18 exhaustive.

To analyse and grasp th

the function of Nayavada.
knowledge is obtained by means of Pramana and Nay
Pramana is valid knowledge of itself and of things not proved

f right knowledge which

before.!! It is the instrumental cause O
must be free from doubt, vagueness and perversity. Lack of
discrimination betw e real and unreal is the cause of

wrong knowledge. disturbances creat
wrong attitude which again is the cause of wrong knowledge
Objects PpOSSESS different characteristics which can be
comprehended by omniscience only. Human percepti
knowledge have their own limitations and hence W€ often take
a partial view of thing. This is Naya; it deals with a paruculur_
aspect which the speaker has in view: it 18 therefore a theory of
stand-points: % » |
A Naya, therefore, deals with only the particular aspect P
view of the speaker but it does not deny the existence O
remaining attributes. When we speak of the colour of gold, W¢

e individual point of view (naya) is

According to Umasvami,
q. 10

een th
Mental or physical
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ention of its weight, touch, taste, gmej] and oth
y § Other

s but our stateme_nt does not mean that ; :
: attributes besides colour. 2 gold is devoiqg

ave ™
; iute

attf
of 8l oth®
pujyapada has defined Naya as the device whicp |
capabl® of determining truly one of the several Characteristic:
fan object (without .contradmuo_n) f_rom a particular point of
vicW-” It is of twp kinds: Dravyarthika, that which refers to
gie general attr.lbutes of a substance and not to ijts
podifications V{hlch the substance is constantly undergoing:
id paryéyﬁrthlka that which refers to constantly changiné
conditions of a substance. The Nayas are again classified as
|} Naigama, 2) Sangraha, 3) Vyavahara, 4) Rjusitra, $)
§abda, 6) Samabhiriidha and 7) Evambhiita. The first three
are subdivisions of Dravyarthika Naya as they deal with
objects while the last four fall under Paryayarthika as they are
concerned with modifications of substances.

Since Reality possesses infinite number of qualities or
attributes, it can be looked at from an infinite number of points
of view. Jaina philosophers have dealt with the seven Nayas
only and hence I shall deal with each of them separately:

1) Naigama Naya is the figurative stand-point which
takes into account the purpose or intention of something
which has yet to be accomplished or completed. Pijyapada
gives the example of a person who is collecting fuel, water etc.
When he is asked what he is doing, he will reply T am
cooking’. He is not actually engaged in cooking food but all his
activities are actuated by the ultimate object of cooking.
Similarly when we speak of a past or future event a3 3
permanent one, we have an illustration of this Nava. It s ot
three kinds relating to past, present and future. If we say on
the Divali day, ‘Lord Mahavira attained liberation today . W«
Mean that this day is the anniversary day of the past e\e
Agam, when we ask a person who is booking
::E reply ‘I am going to England.’!* When this
i StanCeS,.it does not overlook either the gent!

the particular (viéesa) attributes (gupa) of

his passage. i
Naya refien i
:*.I‘ (RAMAN al
a subainy
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There is N0 absolute assertion of the absence of eithg, "

general or particular attribute. ¢

2) Sangraha Naya: it is concerned with the genery

ibutes of a class or group of identical objectg Fnr
en we use the word Dravya, we use it ge“eraﬁy ?r
inclusive of the six kinds of Dravyas or substances. This NadS
is concerned with the class characteristics. This does n}:i
mean that this Naya is wholly blind to the particy|y
o as to deny their existence, in which case ,
arise. The only point to be noted is that j;
he distinguishing characteristics of each

common attr
example, wh

characteristics §
contradiction might
does not refer to t
object comprising the group of class.

3) Vyavahara Naya is the stand-point of the particular or
distributive. When we speak of an object separately from its
class, we have an instance of this Naya. When we speak of
soul or pudgala, we refer to a particular kind of dravya and
that illustrates this kind of Naya.

The three Nayas described above are the result of looking
at the identity of things. In general, they are attempts at
understanding the substance or dravya aspect of Reality.
Hence they are referred to as Dravyarthika Nayas.!> The
remaining four Nayas as indicated by the paryayarthika are
concerned with reality from the points of its modifications or
“in the analysis of the fleeting side.’

4) Rjusitra Naya is concerned with the present form of
the object without concerning itself either with its past 0f
future condition, since the present state of existence itself 18
what matters most in many cases. It takes into accoun! a) the
actual condition at a particular moment, and b) the actual
condition for a long time. The first variety is called Suksmd
(fine) and the second Sthila (gross). ‘A soul with a momentary
good thought is an example of the former while a Jivé with ¢
human condition for a life time is an example of the Jatter -

S) Sabda Naya is the verbal view-point Whic
translated as the stand point of synonyms. W€

h 15‘ ills(‘
find MV
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cxamples in Jaina works to illustrate thig
umbha, kalasa a‘nd ghata refer to the same
gimilarly the various names like Indra, §a
denote 0N€ individual, despite the difference imp); d i

ic meaning of each word. If there are two wordr; Ch'x‘n the
identical in meaning, their simultaneous yse wil }’:’:lgh are
rallacy called Sabdanayabhasa. I lead to 4

| 6) Sqmabhzrudha Naya is the verbal but etymological
oint of view. There are many words which have a synon

but if their etymological meaning is taken into account t}?em
nave a different connotation. Though Sakra and Indra re’fer IZ
the same person, etymologically Indra means one who is
endowed with authority while Purandara means the destroyer
of cities; hence there is a significant difference in the meanings
of the two words as they connote differing functions. While
the Sabda Naya is more general treating each word in its
popular meaning, the present one goes deep into the
etymological meaning of the word to decide the attribute of
the object it represents. Sabda Naya follows the principle that
every object in reality is describable by word. Several words
are used to convey the same meaning with reference to an
object but in fact, when considered etymologically, each word
has special connotation apart from its general meaning. The
Nayavadin does not see any contradiction between the two
viewpoints. This is SO because, according to him,
Samabhiriidha Naya applies stricter cannons of etymological
derivation and grammatical propriety than is done by the
Sabda Naya which treats words in a rough and ready manner
at the level of uncritically accepted convention or usage.'’

7) Evambhiita Naya is the mode of actual stand point. It
determines or ascertains an object in its present state or mode.
According to this stand point, a word should be used to denote
4nobject, only when it is in the state which the word connotfl:s?.
According to this N aya, the word Purandara is to be gs.ed 0’11‘1135’
When he is actually engaged in the act of destroying c1es: s
§ Stricter in its application than the §amabhiradha Naya

AVIRA 307
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object, viy, the jar
kra and Purandarg

bas
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™
f to the actual state of the object is performin, ¢ -
as distinguished from its etym‘:’l(lgicna% for
Or

confines itsel
the time being

gencral meaning.
n Nayas as noticed by Umasvam;

from one another from their finer sco
nd the succeeding stand point is dePepz or
on the on¢ preceding it. Hence the order in which thesr:: ?nt
mentioned in the sutra. From the point of view of the infi :rte
characteristics of 2 substance, the stand-points are ’Oef
numerous subdivisions. They are interdependent and thejr
harmonious combination paves the way to right faith
Pajyapada likens each of them to a cotton thread: when thf;
threads are properly woven, they form a garment comforting
the body in the form of a cloth; but if each of them is taken
separately and independently, they serve no purpose.'® The
effect of cloth 1S present in each of the threads potentially but
it is only when they are combined that they assist the right
belief. Nayavada is a warning to those philosophers who
assert that their system is absolute and all comprehensive; it
shows the way to 2 reconciliation of conflicting view-points
and harmonization of all stand-points b) appreciating the
relativity of the different aspects of reality.

Nayas thus reveal only a part of the totality and they
should not be mistaken for the whole. Because of this infinite-
fold constitution of a thing, there are infinite Nayas, and the
same can be classified under broad heads as sevel, two and s0
forth. As Akalanka defines, Naya is 2 particular approach 0!
the knower (nayo jnatur abhiprayah). A synthesis of these
different view-points is a practical necessity; therein every
view-point must be able t0 retain its relative importance and

this is fulfilled by Syadvada."”

Syadvada

. . l .‘ l
It is clear that the analytical stand-points refer 10 f;?ll,:g
truths and it is only their synthetic combination tha wil is the
harmony into a coherent scheme of knowledge: That
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hetical method employed by the doctrine
:I‘hiS is illustrated by many Jaina thinkers by t
seven blind men and the c]cpham. One blind ma
and says that the el_eghapt is like a pillar; the other feels i

body and says.that it is like a wall; the third feels its cars. ]tj
says that it is like a winnowing pan. Thus each fee]s only er]le
organ of the elephant and regards that it alone represents the
whole truth. For a person who can see the whole elephant with
nis own eyes, it is clear that individual view of each blind man
represents only a partial truth and the whole reality can be
understood by the logical harmonization of all the view-
points. This will further indicate that each view is only relative

and expressive of only that which is felt by the sense of touch.

The doctrine of Syadvada Saptabhangi has been
explained by Kundakunda in verse 14 of the ‘Paficastikaya’ as
also in verses 22-23 of Canto II of the ‘Pravacanasara’. It is
necessary to mention that Canto II deals with Jneyatva or
know-ability. The context under which the doctrine is
propounded relates to the subject-matter of Dravyas or
substances which are subject to existence, modification and
destruction. It is acknowledged that comprehension of the
entire gamut of knowledge is possible only by Omniscience.
The need for the doctrine arises because of the eternal process
of modifications to which a substance is subject and the
inability of the human senses to comprehend the entire reality
in its fullness.

The object of knowledge is a huge complexity constituted
of substances, qualities and modifications, extended over
three times and infinite space, and simultaneously subjected
to origination, destruction and permanence. Such an object of
knowledge can be comprehended only in Omniscience. The
senses are the indirect means of knowledge and whatever they
apprehend is partial like the perception of an elephant by the
seven blind persons. The ordinary human being cannot “S?
above the limitations of his senses; so his apprehension
reality is partial, and it is only from 2 particular point of VIEW;

syt of Syadvada,
he parable of

n feels the leg
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this leads to the Nayavada of the Jainas. W
human knowledge is partial, a new mm'hodhcn ordip
approach to the complex reality has to be devisc d“-"tutin Our
Syadvada, the doctrine of conditional prcdicathi:: a'}“-‘ that i
doctrine is the direct result of the strong aWarzs' Thus tp,
complexity of the object of knowledge and the 1ir';‘_:sﬂ'nr the
human apprehension and expression. The SUb'fatlons of
subjected to a constant flux of modifications, and ;ta{mc .
look at it through one modification or the o’ther rc always
absent. When we are looking at its present modi‘t"lga::isent y
should not absolutely deny the past or the future onzn.' iy
peculiar position leads us to conditional afﬁrmz.ti;he
conditional negation and conditional indescribability whi:ﬂ
by their combination give rise to seven possible Statem;:ms.lo
It is thus clear that Syadvada relates to knowledge
derived only through the senses. We have shown above while
discussing Nayavada that the various methods of approach

can be grasped and analyse
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d. A synthesis of these methods or
modes forms the basis of Syadvada. Syadvada is thus
corollary of Nayavada; the latter is analytical and primarily
conceptual and the former is synthetical and mainly verbal
It should be expressly understood that 1) the doctrine of Asti-
Nasti is distinctly confined to the world of reality only or toan
object in the world. 2) The doctrine should not be applied ©
non existing things.*?

The doctrine i8 formulated in seven Steps.

1) Syadasti (may be, is)

2) Syadnasti (may be, is not)

3) Syadasti Nasti ca (may be, is and is not)

4) Syadavaktavyam (may be, 18 inexpressiblcl

5) Syadasti ca Avaktavyam (may be, is and 18
inexpressible)

6) Syadnasti ca Avaktavyam
inexpressible)

(may be, is not and 18
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7) Syadasti ca Nasti ca Avakta
ot and is inexpressible).
n

An illustration will make thege
seven predications are expressed by
combination of the thre_e CXPIESSions: asti, pggf;
avaktavyam, the word Syat being commop
where the predicate is simple, it relates to an
is complex, the predication is relative with
characteristics of Dravya, its place, time or space. Take for
example, a jar made of clay and another substance like a cloth.

So far as the first mode is concerned, the jar exists as one
made of clay; when we consider the second mode of
predication, it does not exist as a jar made of gold or of some
other metal. The significance of the second mode is not of
creating a contradiction with reference to the first but of
clarifying that the jar does exist but not as one made of a
metal. The third mode refers to simultaneous states of
existence and non-existence. Apparently one might say that
this 1s self-contradictory; but a logical examination of the
statement would disclose that it relates to two statements and
two states of existence. It exists in the sense of a jar made of
clay but it does not exist as made of gold. There is no
contradiction in the joint statements. Supposing with
reference to a building, it is initially built for residence but
subsequently used as a godown. One can say that it is a house
while another might say that it is not house but a godown. The
first part of the statement would be correct with reference to
the purpose for which it was built while the second one would
be correct with reference to the actual user. There is therefore
10 contradiction in the third mode of expression.

The fourth predication refers to theT stqte .ot
Pressibility of a thing. The medium of expression of rea_u.ht)j
- language and sometimes a word conveys more ﬂw‘ilmflgb‘

AN one; in such cases, the word carries out the functions ;‘g
WO words depending upon the concep! intended “-‘t'\’t‘
“onveyeq and the context under which the alternative

vyam (may be, js anq f

and
to all of them

object; where jt
eference to the

Inex
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e
red to be conveyed. The situatig
inexpressibility may arise due to the insufficiency of the N of
to convey the entire concept or due to the inabili:"om
comprehend all the attributes of an object. So when therg- to
simultaneous presentation of the two concepts of ‘being’ \;,S a
reference to the jar or any other object, then the predic"h
becomes inexpressible. The logic of this predication bec()n?te
clear when we€ remember that impossibility of one WO:S
conveying two meanings simultaneously. The whole range of
truth cannot be conveyed by an expression and hence the
predication of inexpressibility. For example, there is the fresh
juice of a palm tree. We call it nira; it is kept for some time and
its starts to ferment. There would be a stage in the state of
fermentation when it is not possible to say that the liquid is
either nira or an intoxicating drink (sindi). The only
reasonable reply would be: ‘I cannot say’. It is inexpressible
and the quality of the liquid becomes indescribable. To return
to our example, it is an attempt to present the states of ‘being’
and ‘non-being’ in the jar simultaneously.

The remaining three modes are derived from combining
the three primary concepts in such a way that these three,
combined with the four modes hitherto expounded, exhaust
all the possible or alternative aspects of truth concerning the

object In question.??

The fifth mode is a com
predicates. It predicates the two attributes of existenc

inexpressibility simultaneously. ‘May De, the jar is and is
inexpressible’; that is, the two predicates are presented
together. ‘Being’ refers to its existence while ‘inexpressibilit)"
refers to the changing modes of the substance with reference
to its dravya, ripa, kala and ksetra. The sixth mode ViZ
Syannasti ca avaktavyam. “The jar is, the jar is not with
reference to another substance’, but when both are
simultancously ~ predicated, ~ the concept  beco™
inexpressible. This is again an instance of simultanco®’
predication of three concepts. The seventh predication relates

meaning 18 requi

bination of the first and the fourth
e and
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eous assertionoof cx‘istence, nonex

H Simult-&g}lity- The jar exists with refe.rencv.-: t
inexpress! a and kala and it does not exist witp
gsetrds rﬁgributes of some other substan.ce. Whe
the four*“j in predication, they become inexpres

combineby the combination of the third ap
d
form®

Prcdicatlonsl; of interest to cite another illustration given by
It may ewhi[e dealing with the theory of Syadvad%:
Mahalanobis tossing of a coin; and suppose it turns up ‘head”.
Consider the ]o‘i tis head’ (now). This also implies, 2) ‘it is not
We may say 1 other occasion). The third category follovx‘fs
head’ (on Somﬁ 3) ‘it is and it is not’ which is a synthetic
without fufﬁ;usgé on both 1) and 2). The fourth category
PI'Cdjcatlonh z:the position is still indeterminate. e Consider
predicales™ 12 oin. It has the possibility of head (it is) anc? nl? .
sy iy on;etimes head and sometimes no}.—head, t e
head (it B I’Ot)fsboth the possibilities of ‘it is’ and ‘it is not’ is
combination 0 ite or indeterminate form. 5) The fifth catc:g.g,oglfc
another mdeﬁll{n Jaina logic predicates the ';-,m.stenci:1 .
of know!edg.e l(whjch we may perhaps interpret, in mob i;ty
——— sertion of the existence of the proba g
language, s the zfsth category denies the existence Othe
held). .6.] The .SIX hile 7) the seventh category COV}TIS i
s re ﬁel:f’ ;’ossibi]jties mentioned in the other
whole range
categories.24

. lexity;
human mind cannot adequately f}?e"f‘sf;;:e Ag s;ch, absolute

speseh propexly expross . nd all statem?Ilts
:::in ::tegoricalztatiments are out of C? :,]ir;;,ais concerm:d.f-q It
are true so far as our particular POII,lt 0 ns of points of view
should be obvious that the combmatfoally there can be only
cannot be more than seven. So thcorefﬁlus reality is open 10
S€ven points of view and not more. ason why the number
“even statements and not more. The re seven is because 1115
*Fmodes is neither more nor less than

istence and
0 its dravya,
reference tg
n the two are
sible. This is
d the fourth
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lex situation is amenable to treatmeny
this seven-fold technique if on¢ is adept in using it Any
attempt to add or subtract a mode will be found to h{

impossible since addition finds the mode already there among
des, and subtraction will mutilate (‘mi

the existing seven mo
essential limit from the scheme.2® Einstein’s Theory of
Relativity has tried to establish link between space and time
and made mass dependent upon the velocity with which it
moved. The theory from which Einstein proceeded indicated
that time and space meant different things to different

server they appear easy to

observers. To any one ob
distinguish from one another. But we are unable to carryover
the identification from one observer to another; there is no

test by which we can try it.2” This theory is still regarded as
incomplete. As compared with the theory of relativity
Syadvada is much simpler and less elaborate, and the reasons
are quite apparent; the bounds of human knowledge have
become much wider and the achievements of science more
fruitful than what they were some centuries before. The
contribution of Syadvada and Relativity to the ultimate
outlook on life and its problems, taking into consideration the
conditions under which and the age in which they ar¢
propounded is almost the same.2® Syadvada establishes a
perfect harmony between apparently discordant concepts. It
is of great importance in the field of philosophy as 2 science of
understanding and synthesising reality. It stands for

cosmopolitanism of thought and ‘intellectual tolerance’ for
which Jainism has eminently stood for the last two thousand

years Orf more.??

This doctrine has however
criticism. Some have called it a doc
others have called it a variety of skepticism; som
that it is beset with contradictions. These views

misconceived. They seem to apply the doctrine 10
is based upon the

abstract concepts when in fact it :
fundamental characteristics of substance t0 show that ‘reality

believed any comp

been subjected 1O much
trine of uncertainty while

e others say

seem 10 be
mere
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omething which is relatively permanent ang yeq relatively
has So'ng'
chanvlccording to Syadvﬁda-, cach modal truth g valid
. s and all the sev.en' points cover the fy]] range o
it gf’ view-point is distinct but yet when all are ¢
Eac Jlatively, they achieve a comprehensive Synthesis, The
u};}cism that it is a skeptical doctrine is belieg from the fact
‘t:;lat its object is to show by.an ex_amination o_f all aspects of
reality that real k.nowle.dge Is attainable. Reality partakes of
being and ngn-belng as 1ts constituent el;mepts. It has being in
respect of 1ts OWN nature and n.on_-bemg In respect of the
nature Of another.3? In _fact, thls_ 18 the basic doctrine of
Jainism. Every philosophical doctrine of any creed or religion
must be examined in the light of its basic doctrines and not in
isolation. According to Jacobi, it is a happy way leading out of
the maze of Ajiianavada. Though Dr. S. Radhakrishnan is a
hard critic of the doctrine, he says, “The Jains admit that a
thing cannot have self-contradictory attributes at the same
time and in the same sense. All that they say is that everything
is of complex nature and identity in difference. The real
comprehends and reconciles differences in itself. Attributes
which are contradictory in the abstract co-exist in life and
experience. The tree is moving in that its branches are moving
and it is not moving since it is fixed to its place in the
ground.”3! For Whitehead, coherence would mean that the
fundamental ideas presuppose each other. In isolation, they
are meaningless. It does not mean that they are definable in
terms of each other, though they are relevant to each other.
No entity can be conceived in complete abstraction from the
System of the universe, and that it is the business of
Speculative philosophy to exhibit this truth. This character is
s coherence. He also says, ‘systematisation of knowledge
cannot be condycted in watertight compartments. All gengrul
::ths condition each other; and the limits of Fhmr aPl?l‘Fatlgn
““‘%t be adequately defined apart from their correldtu)‘?’ Y
et Wider generalities. This is the attitude of Jainas also."

80 far as
f reality.
nsidered
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Certain ideas of Syadvada seem to have close relevar,
to the concepts of probability which can supply a CO"Vcni:c
background to the foundations of statistics. The difrercn::t
between Jaina avaktavya and the concept of probability lies ie
the fact that the latter has definite quantitative imPIiCationSn
The concept of numerical frequency ratios distinguishes
modern statistical theory from the Jaina theory of Syadvada 3
At the same time it is of interest to note that 1500 or 2500
years ago Syadvada seems to have given the logical
background of statistical theory in a qualitative form.>* The
emphasis given by the Jaina philosophy on the relatedness of

things and on the multiform aspects of reals . . . appear to be
similar . . . to the basic ideas underlying the concepts of

association, correlation and concomitant variation in modern
statistics . . . The realist and pluralist views of Jaina philosophy
and the continuing emphasis on the multiform and infinitely
diversified aspects of reality . . . amount to the acceptance of
an ‘open’ concept of the universe with scope for unending

change and discovery It has certain interesting
resemblances to the probabilistic and statistical view of reality

in modern times.>>
J. B. S. Haldane says that the search for truth by the

scientific method does not lead to complete certainty; still less
does it lead to complete uncertainty. Hence any logical system
which allows conclusions intermediate between certainty and
uncertainty should interest scientists. The earliest such system
know to me is Syadvada.’¢ He has worked out the seven
alternatives by mathematical formulae. He gives an example
where the saptabhangi naya is actually applied 1n scientific
research which he suspects was ‘not far from what was 10

Bradrabahu’s mind.’ In the study of the physiology of the
sense organs it is important to determine a threshold. FOr
ertain intensity o'

example, a light cannot be seen below a ¢
solution of substance which is taste
c?nccntrated cannot be distinguished from W
diluted. Some experimenters order their subje

d as bitter when
ater when 1! b

cts to say Y&



{HE TIRTHANKARAS AND LORD MAHAVIRA 5,

o ————

" o the question ‘.Is t_his illuminated?’ or ‘s this bitter?’
of 1 experime“ter 18 -mterestec‘l in the psychology (-)f
" tion he will permit the subject also to answer i is
.eﬂetai o', or some equivalent phrase.’” He agrees that the
upcefof Mahalanobis that the saptabhangi naya foreshadows

vie o statistical theory is correct. 38
mo

These Views make _it clear. that the human mind

mprehends the complexity of entire existence, but not fully,
cor «an the human speech express it adequately. Therefore all
zfaxements can be tn‘lc oply in S0 far. as they go, that is, in so
G as the speaker's v1ew-po1r}t 1S concerned. It is the
nadequacy of human understanding that renders the different
points of view possible and reasonable.

The aim of Syadvada happily corresponds with the scope
of philosophy in modern thought. Syadvada aims to unify,
coordinate, harmonise and synthesise the individual points in
to a practical whole.’® The conceptions of the various
philosophers as we have them are diverse and the grounds on
which they are sought to be explained are numerous. None of
them can be accepted as wholly true or rejected as wholly
false. True knowledge, which philosophy aims at, is the
knowledge of a whole, a culminating synthesis after every
avenue of analysis is exhausted. The function of Nayavada is
almost the same; so far as the underlying idea is concerned., it
is that of various special sciences; just as the Syadvada
harmonises various Nayas, so modern philosophy aims to
harmonise the conclusions of different experimental sciences .
- Syadvada is necessary to convey the nature of reality.*

The Jaina philosopher maintains that every existent
Sub,Sta“CC possesses infinite attributes and characteristics
Which can be discovered by experience alone. The mind is an
"strument of discovery, Individuals will differ in their views
2:{:2.:{ ﬁre,based on their knowledge and cchrir..:ncc.' ljhe‘
reals lt) €s1s of the Jaina is that there is not on.lg diversity ;i
cong| ¥ i (diversity is equally Q1ver31t1ed T e

uSion is legitimate that each real is possessed of an
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infinite number of modes at every moment. The numbe
reals is infinite and consequently their relations With r of
another are infinite ... All things are related in one way 0r<:;c
other and relations induce relational qualities in the rc|apc
which accordingly become diversified at each moment and(i

throughout their career.

The Vedantist starts with the premise that reality is one
universal existence; the Buddhist fluxist believes in atomic
particulars, each absolutely different from the rest and having
nothing underlying them to bind them together. The Naiyayika
believes both to be combined in an individual, though he
maintains that the two characters are different and distinct.
The Jaina differs from them all and maintains that the
universal and the particular are only distinguishable traits in a
real, which is at once identical with and different from both.*:

In sum, a thorough insight into the philosophy of
ary to estimate the true value of the
statements of our predecessors in the field of metaphysical
research. Mankind would find that almost all the confusion of
thought, and we might say, the animosity existing between the
followers of different religions, would cease to exist as soon as
they test the scriptural text which most of us blindly adhere to
with the aid of the touchstone of Nayavada (the philosophy of

stand-points). If they would only insert the word ‘somehow’

(Syat in Samskrit) before any scriptural or prophetic

statement, they would find their minds becoming trained in
the right direction to enquire into the stand -point of the
prophet who made any particular statement . . . It would also
enable us to reconcile many a contradictory statement in the
scriptures of the same creed as well as those of different
faiths; for it does often happen that a statement which is wrong
from one particular point of view is not so from another, € &
one observer might say that a bowl full of water contains ¢
air, while another might describe it as containing nothing glsc
but air, both being right from their respective stand-points
since water is only gaseous matter in its essence though

standpoints is necess
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nifested in the form of iquid substance OWIng to the action

ﬂ}aatoﬂls of hydrogen and oxygen on one another. 43

0

gyadvada is not merely speculative in Character byt
ovides the key to a.solutlon of the ontological problems. It
gas supplied the phllOSOPI_lcr with catholicity of thought,
convincing him that Tru{h 1S not oapybOdy’s monopoly with
e walls of denoyunatlongl rehglqn, while furnishing the
celigious aspirant Wl.th the virtue of intellectual toleration, a
part of Ahimsa, which i1s one of the fundamental tenets of

Jainism.**




CHAPTER 20

RELEVANCE OF JAINISM

TO MODERN THOUGHT
ﬁ

Today we are living in a world of §ci.epce. Sciencj,e_ has
dispelled many traditional beliefs and primitive superstitions.
It has increased immensely man’s sense of human power. The
industrial revolution has changed the values of life and has
brought in misery in countries like India which are essentially
agricultural both 1n resources and production. The
handicraftsmen have been thrown out of work by the
machines and the rural workers have been compelled to
migrate to the towns. In the industrial areas, the trade unions
and strikes have been clamoring for more wages and
disturbing peaceful life in cities. In spite of all the best efforts
of the States, poverty still continues to dog the path of
majority of the people in our country. The population
continues to increase; if the present rate of increase persists,
there will be two groups in society, one group of the poor with

increasing population and the other of the rich with stationary
population.

Everything turns on politics. Normal life of the country is
dominated by politicians and power seekers. The panchayats
and the Municipal Councils which have become the play
grounds of political powers have brought into public lite more
evils than good. Black-marketing, adulteration, smuggling and
corruption in various forms have become the order of the day-
Honest life has been becoming more difficult, if it is not a lif¢

R T S 4 e
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¢ suffering. Edmt:_a(til‘on.al]. institutions 4
- problems.o Iscipline and some of them
iilgeg of disruption, both moral and financig| R:l:zu?: ‘::z
othics are heard more on platforms than in actyg| life private
o public- There is a wndespread feeling that we have reached
* decisive moment. in ou'r history when we must make a chojce
of an ideology which will solve the ills of present life,

Progress in science and technology faces peculiar
dangers. The two irreconcilable ideologies of communists and
capitalists are itching to fling arms at each other knowing fully
well that they will ruin themselves along with many other
innocent nations, if the die were cast. ‘The shape of the
future’, says Dr.Radhakrishnan, ‘gives us much concern. With
all the resources at our command, with all the gifts with which
we have been endowed, with all the powers that we have
developed, we are unable to live in peace and safety. We have
grown in knowledge and intelligence but not in wisdom and
virtue. For lack of the latter, things are interlocked in
perpetual strife. No centre holds the world together . . . The
social pathos of the age is exploited by countless individuals in
different parts of the world who pose as leaders and proclaim

their foolishness as wisdom. We are sowing grain and weeds
at random.’!

nd univcrsitics are

We have almost reached the edge of a precipice. The
tragedy of the modern man is that he scorns spiritual values
and worships mammon. For some years past, pursuit of
riches, fame and the pleasures of the senses has been the goal
of many people in all climes and countries; it absorbs the mind
$0 much that it leaves no time to reflect on anything better.
The pursuit has become more vigorous than at any other tim.e
before, in human history. By sensual pleasures the mind is
enthralled to the extent of quiescence as if the supreme golod
Were actually attained, so that it is quite incapable of thll‘ll‘(l"g
of any other object; when such pleasures have been gratified,
It is followed by extreme melancholy, whereby the ”’_‘mdt’.
though enthralled, is disturbed and dulled. The pursuit ©
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honors and riches is likewise very absorbing, especially if ¢
objects are sought for their own sake, in as much as the Such
d to constitute the highest good. In the Cay -
fame, the mind 18 still more absorbed, for fame is COM&W?\Z of
always good for its ownl sake, and as the ultimate end to \:h.as
all actions are directed. Further the attainment of richeg -
fame is not followed as in the case of sensual pleasuresait],d
repentance, but the more W€ acquire, the greater s Ouy
delight; on the other hand, if our hopes happen to br
frustrated, we arc plunged into the deepest sadness. Fame hai
the further drawback that it compels its votaries to order thei}
lives according to the opinions of their fellowmen, shunning
what they usually shun and seeking what they usually seek.?

All these facts establish that our happiness or unhappiness
depends upon the quality of the objects we live for, objects

which are perishable.

Every religion lays down that all human beings are born
equal but yet, equality 1n social status and equality of rights
have been denied to different sections of the population in
different countries. Though Jefferson has stated in his
Declaration of Independence that all men are created equal
and that they are endowed by their creator with certain
unalienable rights like Life, Liberty and the pursuit of
Happiness, Yyet the Blacks are denied these rights. The
capitalist system of society still maintains slavery, serfdom
and racial discrimination. In our own country, Article 17 of
the Constitution of India has abolished un-touchability and__
declared that the enforcement of any disability arising out 01
un-touchability shall be an offence punishable in accordance
with law. But the social evil still persists and the 5001"}1
disabilities imposed on that class of persons by reason of thetf
birth still continue to be practiced. There is nO religious _F’"
moral sanction in one making another a slave of treating ™
as an inferior or an untouchable.

. ind.
These and similar other matters wWorTy the modem_ml <
y pring ?

All the objects pursued by the multitude no! onl

Ty
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remedy SPIre our being byt act fis

- to higher thoughts. Besid
hindrances gh ides, the pre '
i fast losing confidence in itself. present generation

The most vital fact.or for human.peace and happiness is
unshakable confidence in that potential powers of one’
gelf amongst the individuals constituting the society Eevs own
cOnsciousness of the existence of eternal and inﬁn‘ite eg -
within one’s own self fills us with joy and adds zest to oSr E’f?
and a meaning to our thoughts and actions. According t(;
Jainism, the soul and matter are two important substances and
the world 1tse1f_ 1s uncreated and eternal. There are infinite
souls in the universe. The attributes of the soul are infinite
knowledge or omniscience, infinite bliss, infinite strength and
infinite energy. The soul is formless, is the maker of his own
future, the enjoyer of the fruits of his own Karmas and is
Siddha. The happiness and misery which we enjoy and suffer
are of our own making. The path of liberation consists in the
confluence of Right Faith in the tattvas, Right knowledge of
the tattvas or the attributes of the soul, and Right conduct, that
is, the faithful observance of all the austerities and rules of
pure conduct. This triple Right path is designed to enable the
soul to attain Godhood which is its own nature potentially.’
Countless souls have attained liberation by following this path.
This path is understandable and appeals to common sense.
The great poet Tennyson voiced the same doctrine when he
said:

Self knowledge, self-reverence and self-control shall
alone lead man to sovereign power.

To those who feel diffident about themselves and their
future, is not this philosophy that one’s own Sfalf has 'all thr.l
attributes of Godhood and that every votary of the .um\'ersc:j
truth can attain that status, sufficient to inspire \flS.lml ‘ar:ls
strength in every individual to realize that the path ol “gt;:is?
duty is the way to glory and the attainment of Siddha salvs?
Whoever leads a life of Ahimsa, self-comr(?l and I;ﬂe i
shall attain happiness here and hereafter. This messag
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every living being 15 the architect of his own fortune come

a boon infusing new hope and aspirations in all those ;ES
" 0

need a rationalistic religion to follow.

As C. E M. Joad says, truth, goodness, beauty a
the ultimate values and objectives of life. Ther:l
d, valued and pursued for their own sake; th:

factors in the universe and have int’rinsii
he progress of mankind is to be measured by
o which these values are perceived and
so is due to lack of insight and of the

happiness are
four are desire
are independent
characteristics. T
the increasing degree t
pursued. Failure to do

will needed for the purpose.*
Today all these values have been fast receding from

human sight because ugliness and untruth have dominated the

thoughts and conduct of people who count in society. The
evolution of morals is a social concern just as evolution of

spirituality is the personal concern of every individual's
sanctity. There is a general atmosphere of mutual distrust and
social insecurity. There are three bases for moral
consciousness: 1) Faith in one’s ultimate benefit through
abstinence from evil; 2) Faith in the inevitability of bad
consequences of evil deeds; and 3) Faith in the immortality of
the soul. No moral consciousness worth the name can exist

without cultivation of these beliefs.

The five Anuvratas offer a solution both to the individual
as also to societies and nations. Ahimsa is no doubt preacht_:d
ked it out both in 118

by all religions but Jainism has WOI |
in such a way that @

negative and positive aspects
conscientious observance of 1t 1n every thought and aﬂ}‘{?&f
-

sure to safeguard both personal and social interests-
most comprehensive definition of Hisa 18 & 45
Amritacandra Stri in his well known DOO ‘Purusit

Siddhyupaya’:

B[4 LI L G (el oL Lk f&aad |
(Vers® 41
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//_IIE AND'“ORDMAHW
Whoever Causes IUIY (o the materiy) o .

Jitalities of 2 living being through passionate activi:) nscrlous
mind, body or spcegh, surely causes Hirnsa, It g the pj:'c(’ .th.c
of paSSion.aS a moving cause that is fesponsible for ap :L.mc
Hirnsa which may be elﬁher to the bhava-prina that hct *
conscious  vitalities like  consciousness, peacefy! the
happiness, emotion etc., or to the dravya-prana like mcn f;_ls::
senses, the three forces of body, mind and speech an;
preathing and age. The conscious vitalities are possess::d b
all Jivas alike. Absence of attachment and of any of thz
passions is Ahirmsa. A person with a passion first injures his
own self through his own self. The degree of culpability varies
with the degree of intensity of intention or passion.

Ahirnsa in the modern world has relevance to the solution
of two questions: 1) Nature of food, and 2) War and Peace.

In its positive aspect Ahirmsa means sanctity of life and
universal love for all living creatures. Ahimsa is the law of
human beings while violence is the law of the beasts and of the
jungle. It is a matter of common experience that the food we
take has as much effect on our body as on our temperament. It
is argued that the vegetable food produced in the world is not
sufficient for the growing population and that therefore use of
non-vegetarian food is inevitable. It has to be conceded thgt
for one reason or the other many people, who are born in
families in which vegetarianism is not the tradiponal food
habit, take to meat eating. The only answer to it is thz_:t they
are under a deceptive belief that that such diet is healthler'a_n’d
more nutritious. That this is a wrong concept of nutritive
values of food, can be verified by referring to any Sm“fi"“ldl
book on food and nutrition. In her address to lht:‘ ‘?st;-:n:t
Vegetarian Congress, Dr. Annie Besant said: '“W L:“-ier‘lcc‘
use of meat in utter disregard of the sting of the L’ut‘lifl.inﬂ of
hardens the heart and the man becomes bereft ©! tt-;?u;; i
mercy. The butcher uses his knife upon bcwwnhOut the
Creatures, which are images of fear z.md horror,rlo  irchBi
least worry. For this reason, in the United States
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permitted to sit on thcnjury in a murder trial: he s |
take part in such a trial simply because h('n-
tact with slaughter is held to somewhat blunt hls
n this connection, so that all through thls
States no man of the trade is permitted to take part ag e
juryman in a trial for murder.® e

Such opinions can be multiplied to any extent. Mahatma
Gandhi has narrated his experience of meat eating, of the
horror and the nightmare that haunted him that day andg
sometime thereafter. It is a matter of gratification to all lovers
of animal life that the movement for vegetarianism and
prevention of cruelty to animals has been gradually attracting
greater number of Westerners to be its votaries. All pious and
great thinkers the world over have sung in praise of mercy and
compassion for life and tried to propagate the same.

We are living in a world of chronic conflicts and in
constant dread of war. Robert Bridges, the great poet laurcate

of England said:

‘meedless taking of life putteth reason 1o shame,
and men so startled at bloodshed that all homicide

may to a purist seem mortal pollution of soul. ...

the duty of mightiness is to protect the weak;

and since slackness in duty is unto noble minds

a greater shame and blame than any chance offence
ensuing on right conduct, this hath my assent that
where there is savagery there will be war.’

Even though the Charter of the United Nation
June 26, 1945 at the Conference of International 0 :
in San Francisco, California, stated that the peoples of t.he
United Nations were determined to save the succeedité
generations from the scourge of war and 10 reatfirm mﬁh .

. , the
fundamental human rights, in the dignity and worth of &
d women- « *

permitted to
continual con
susceptibilities 1

s signed on
rganisation

human person, in the equal rights of men an 0004
there have been wars and the averments of c<3»¢::f.1d
e remaine

neighborliness and mutual tolerance hay
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jetter. The reason is that the warring nations ,
sacredness of human life, Maha.tm r
ostablished the supremacy of moral force of A?]i
pattle for freedom against a formidable nation
Jove was not the law of life, life would not have. ersisted ;
midst of death. ‘The law of love will Worrli sisted in the

qvitation will work, whether we accept it or.,n(J)'tJSt e
more | work at this law, the more I feel the delj }']t- i- ’lljhe
delight in the scheme of universe.’8 It is the faithfulgadhenrelfc,
to this principle alone that can bring harmony and peaC:?e
national life and international relationship. All over the worklzln
most of the men and women including their leaders go u;
temples, churches and mosques, as enjoined by their
respective faiths, hear sermons on the blessedness of the
merciful. What is therefore needed today is practice of what is
heard or read with faith and devotion.?

The age we live in has been called the atomic age. New
sources of energy are being tapped in various ways, but
instead of thinking of them in terms of service and betterment
of mankind, we have used them for manufacture of
destructive weapons. It is not that the existence of the atom
was unknown in the past. The term ‘anu’, the Sanskrt
equivalent of ‘atom’ is found in the Upanishads, but the atom
theory is foreign to Vedanta. Amongst the remaining schools
of thought, the Jaina form of it is probably the earliest, says
Prof. Hiriyanna. The atoms according to it are of the same
kind, but they can give rise to an infinite variety of things SO
that matter is conceived here as of quite an indefimte nature.
Pudgala has, as we know, certain inalienable features: bu:
it fhe oot fposed by them i @i beeo® afCE
through qualitative differentiation. The tr'ansmutanon ;ream
elements is quite possible in this view apd isnota n?erf(:i T
of the alchemist.!® Dr. Hermann Jacobi has Subscr}be
view that the Jainas are the earliest 1O declare md
atomical. The atoms according 0!
regards quality; they may be in a gross (

get the dignity

Gandhi hag
msa in India’s
He said that if
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(siksma) state: in the former they occupy one point of space
(pradesa) each; in the latter an infinite number of them may be
simultaneously present in the same point; by the combination
of gross atoms all things in the world are produced except the
souls (Jiva) and the substances, akasa, dharma and

adharma.!!
I have made a reference to the atomic theory only to show

that the Jaina thinkers were aware of the most modern theory;
but they do not seem to have made use of it for any purpose,
as the human needs were then very modest and its destructive
use was unthinkable in that their philosophy was only
constructive without the slightest tinge of hirhsa or harm to
anybody.

Now coming to the social question of equality of status,
Jainism has singular message to convey to a society in which
distinctions are based on caste and creeds which in their turn
depend upon birth. In spite of the universal benefits of modern
civilization, prejudices due to race, colour or nationality
persist and the people are divided amongst themselves. Racial
arrogance or superiority of birth has been losing weight. The
Eighth and Ninth sermons as contained in the ‘Uttaradhyayana
Satra’ clearly point out that superiority or inferiority 1s not
based on birth but on the kind of deeds, of virtue or
wickedness. All humanity 1s one and differences are created
by men and women from their own good and evil deeds.
During Mahavira’s lifetime, he divided the human beings into
four groups: the Munis, the Arjikas, the §ravakas, and
&ravikas. To all of them, he preached the same Dharma and
recognised that even women could acquire scriptural
knowledge and attain perfection. There is however one point
to be noted. The Digambara tradition says that women will not
be able to realise salvation on account of their physiologi“‘ll

infirmities while the $vetambara tradition 18 that they t00 can

attain salvation.
Instances of this equality of status can be mentioned fr ?“’r‘
Mahavira's own life. One day Mahavira entered a town 1
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4. People of all ranks and grades stood at {
fo% f;t‘ef him food. He accepted food from 4
L"e en kept separate and was not permitted
st A slave girl py name Candana offere
Mahavira took a portion of it and left the plac

ious devotee. This arm.lsed the conscience of the people and
the master of the slave girl set her free after falling at her feet.

That this is so has been recognised by scholars of repute.
Even though Mrs. Sinclair Stevenson stigmatised Jainism as
having an ‘empty heart’, she admits that one of the unique
glories of Jainism is that it, unlike most Indian born religions,
believes in the possibility of aliens reaching its goal. Even
Europeans and Americans, although they may have never
heard of Jainism, if they follow, though unconsciously, the five
rules of conduct, of necessity destroy their Karmas and so are
sped to moksa like an arrow from a bow.!2 R, Williams has
also subscribed to the same view. “The Jaina religion’, he says
‘is a tirtha, a way of progress through life, and while the yati
acara teaches the individual to organise his own salvation, the
aim of Sravakacara is to ensure that an environment is created
in which an ascetic may be able to travel the road of moksa. It
must be therefore concerned with the community as well as
with the individual . . . Jainism welcomes the like-minded even
if they do not outwardly profess its beliefs, and relies very
much on the force of examples.’!3 It is thus clear that on the
social plane, Jainism makes no distinctions on the basis of
birth but gives absolute independence and freedom to every
person to follow its principles according to his or her choice.
Nothing intervenes between his actions and the fruits thereof.

Jainism wanted to avoid economic inequalities in‘
societies by requiring the people to follow the vow of
Aparigraha. The vow of truthfulness requires man to abstain
from untruth spoken out of passion or hatred. He can refrain
from speaking the truth if it is likely to harm another innocent

¢ing. What matters most is the intention behind the.speech&
® @ preceptor who speaks in strong terms against vices an

heir doors eager
ave girl who had
0 touch metg]
d some rice ang
€. The girl was 2
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sins will not fall under the category of avoidable speech op
account of his sincerity and object of improving others. Taking
anything, which is not given, with a passionate motive, is theft
A person committing theft not only injures the purity of his
own soul but also causes pain to another by removing his thing
or property. Truthfulness and honesty are the prerequisites
for practice of Aprigraha. In the abstract, attachment is itself
parigraha. Without mental detachment there cannot be real
Aparigraha. If one is unable to renounce wholly attachment
for possession of living and non-living objects, he should at
least limit them. Such a limitation checks greed which is the
main inspiration for acquisition.

A layman is the mainstay of society. It is he who
maintains the economic health of his society. It is his moral
duty to see that wealth does not accumulate in a few hands so
as to create further divisions in his society as rich and poor.
Even to maintain harmony and goodwill in society, he has to
curtail his own greed. There is no doubt that the moral ideal so
intended 1is to establish economic equality. If wealth
accumulates in a few hands as it happens in a capitalist
society, the result will be creation of another class suffering
the pangs of poverty and sowing the seed of dissatisfaction
and ill-will against the rich. The basic principle of human
welfare is contentment and normal amount of happiness. The
ideal of Aparigraha, even if it is practiced in a limited way,
Jeads to social development and harmony of interest.

One of the most powerful factors of irritation in world
politics is the existence of the two conflicting forces of
Communism and Capitalism. If the former concerns itself With
the state ownership of all industrial enterprises, the latter
encourages individual ventures in all fields of production and
distribution. In both these, the individual morals have to yield
to group control. The end of both is multiplication of wealth.

Both these forces concentrate their attention on materid
ations al

wealth with corresponding decline in spiritual aspir i
conduct. Itis true that life needs certain comforts to keep boC.

jal
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mind together. Material acquisition, if not checked b

i : . .
f:nil}’ and moral. considerations, is likely to lead to
;:Xploitation depriving others of what they need even for their

~inimum cgmf(?ft- In.munfiane thinking, material progress
pecessarily implies satisfaction of bodily needs and desires

The only panacea for subsidence of the conflict of the two
ideologies is the dew.el(.)plr.lent of individual morals, Resort to
falsehood, violence, injustice and exploitation can be checked
only by moral forces in the society. Excessive acquisition is
the very antithesis of inner purity and social peace. It is only by
voluntary limits imposed by each individual on his own desires
and possessiveness that the acquisitive tendency can be
curtailed. That is what the vow of Aparigraha offers. The goal
of life is to purge the mind, body and speech of the various
kinds of infirmities that infest them and start the process of
self-purification. Cultivation of a sense of detachment to the
extent possible is the first step in the realization of the goal.

It is common experience that happiness and unhappiness
are personal in character. All creatures shun unhappiness and
they forget that it is largely of their own making. Happiness
starts with a spiritual experience founded on a feeling of love

and freedom from hatred; it consists in freedom from greed
and avarice.

Jainism insists that charity is a part of daily duty of every
house-holder. The Jaina community in North India
particularly is well-known for its wealth as also for charity.
They have built many hospitals and educational institutions.
They have tried to alleviate misery and suffering. They have
not forgotten establishment of charities for publication of
religious literature which is so vital for maintenance of cultural
standards and spread of ethical doctrines. Perhaps it is the
only community which has built hospitals for animals and

birds, though the Sindhis and Hindu Missions have of late
followed sui.

The relationship between ends and means is of freQEllem
‘oncern in modern thought. It is well-known that Kautilya,
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Hitler and Machiavelli advocated that the end justified the
means. Mahavira, Buddha, Gandhi and some other
humanitarian thinkers and philosophers insisted that gooq
means are necessary for achieving good ends. The Jaing
doctrines have constantly urged the need of sound morals for
happy living. Even though some people have dubbed Jainism
as a pessimistic religion, it is unique in establishing close
relationship between happiness and goodness, on the one
hand, and misery end wickedness, on the other. The
inexorable law of Karma lays down that you reap what you
re is no intermediate force or power which can

sow. The
change this law.
Another problem which worries the modern society is the

problem of sex. Thinking in the Western countries has so
much advanced that sexual relationship is considered as
purely a problem of human emotions and agreeable desires; it
is taken out of the moral plane. Contraceptives have been
accepted as natural preventives for unwanted births. Even in
India with all its religious and ethical background, abortion
has been legalised and the use of contraceptives is loudly
advocated by Government agencies to prevent increase in
population. The vow of celibacy as preached by Jainism
prohibits sexual contacts with women other than one’s own
wife. Attachment to a wife should be reasonable, as lust and
passion result in hirhsa to the self. Mahatma Gandhi who was
as is well-known, influenced in his early boyhood by the
teachings of Jainism, advocated that celibacy meant self-
restraint, to be broken only for procreation. His view of family
planning is based on self-restraint rather than on the use of
contraceptives which has been assuming greater importance
day-by-day as resistant to growth of population. All religior}s
except perhaps Islam have regarded marriage as 4 sacred 1€
binding the parties to it for life. Divorces have become very
frequent in the foreign countries and marriage contracts ar
for fixed periods. A religion which emphasises the inner PUf 1ty
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of each individual, both in thought and actjq
expected 0 toe the line of license.

[ do not like to deal at length with the well-k
Joctrines of Jainisrq of _S)fﬁdvﬁda and Nayavada. The-ic;:) s
‘nat the nature of be.mg 1s intrinsically indefinite as it is sub'aeli
o origination, continuance and destruction. From this poJini
every metaphysical proposition is right from a particular poin‘;
of view and 18 bound to differ from another point of view
There are seven forms of metaphysical propositions eacﬁ
indicating a point or view. The doctrine has been subjeéted to
criticism from other religionists as pessimistic, uncertain
dogmatic and so on. |

I have discussed in the previous Chapter the pros and
cons of the doctrine of Syadvada which Prof. Dasgupta has
called ‘Relative Pluralism’. It stands for harmony or
apparently conflicting doctrines by systematic reconciliation.
It engenders toleration and avoids conflicts.

N, cannot be

The modern world is a world of expanding knowledge,
both scientific and technological. The multiplication of the
means of production for peaceful luxurious living as well as for
war has driven the world to the brink of a precipice. The world
is confronted with the problems of war, of sexual behavior and
racial integration.

The warring parties deny the existence of human
brotherhood for the time being and when the ambers of war
have cooled down, the wails of the innocents who have been
thoughtlessly victims and of the survivors who clamor for
rehabilitation only awaken humanity to the need of
establishment of brotherhood. I have already shown above
how the different principles contribute to a stable society and
how war can be avoided by the dynamic spread of the gospel
of Ahimsa. The Second World War has demonstrated how thtf
use of inhuman technique ends in misery to both sides. Unless
religious faith and moral idealism have their natural sway on
human minds, there can be neither safety to the society nor
Scope for preservation of the seven freedoms of man.
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In the modern world, the searc

vallild-lty of re]jgi_ous doctrines, Cannztfor Teley

religious profess:gnals; scientists, phil be lef ly o the

sociologists and jurists have tq delibosophers» h © the
er

providing an intellectua] ate wi ‘

: L content ang puq W thep

:?hgen;,tandmg_of theological doctrines anda:k i
ca co_des in the regulation of nationa| : tht.\' Practice

relationships. The sanctity of life hag tobea oy Mernayig

and the dignity of personality has to be recosgs:ned .

3;;)12:1;&1:33 cl;?ilﬁ tl.(liiSCI‘irninatjon. The pri
: ’ , absence of greed. s
avoidance of undue attachment form a’pract'
conc!uct for individuals as well as socia] OICal code of
application to International Relati(,nSh%; llpst-hln their
cumulatively called Paficasila requiring each naﬁon 1;? harc
respect for each other’s territorial integrity, 2) to adoo tat;e
policy of non-aggression, 3) to desist from interfererll)ceif\
each _other’s internal affairs, 4) to extend the principle of
equality for mutual benefit, and 5) to understand and observe
in conduct the principle of peaceful co-existence.

Religion as a tool of economic advancement can only lay
down high moral codes which respect each other’s right to
property and freedom of practicing one’s own trade or
business. The inner life of an individual is more valuable than
anything that a state can guarantee. Though salvation is not ot
this world, it has to be won in this world.

To achieve this objective, everyone has ﬁ}rst to saverhl\l?f
own soul and at the same time contribute his mit¢ to' t?;i:fﬂl-
being of others. This is the gosPel of Sarv?lf_iig’riz; oo i
embracing character of the principles of hia daCenluf\.'- D
called by this term by Samantabhadra in thff :-I‘l‘ s s
in verse 61 of his book called ‘Yukwanu§§8d1‘;ings < to help
rightly stated that the function of the human
each other: TREIRIGSIET S{ATAR | 15 o nich ] "‘“‘i‘*ﬁl

That is the philosophy of ideal hw::fni“g have 0¢
preached long ago but its scope and M

all Co

: : Sts
lsed n Order to
e]‘f-contr()l‘ and
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37
oundcd by Albert Einstein in the
expsta nd point of daily life, however,
tht:)w, that is, man is here for the sak
for those upon whose smiles and
gepends, and also for the countless unknown soys with
whose fate Weé are connected by a bond of Sympathy Malt
cmes a day I realise how much my outer and inper life .js bulillbé
upon the labours of my fellowmen, both living and dead, and

how earnestly I must exert myself in order to give in retyry as
much as I have received.’

The ethical and spiritual values of Jainism are
scientifically valid and would continue to hold good for al]
ages to come. The daily prayer of a Jaina includes the
following verse which constantly reminds him of universal
love and brotherhood which are of lasting human value:

ey 4, ayfory sy, FReriry sy e,
FreeHTEd faadiagt SaT wHre fagurg 3 ||

‘O Lord, grant me ever and anon affection towards all
living beings, joyful-respect towards the virtuous, compassion
and sympathy for the afflicted and tolerance towards the

perverted and the ill-behaved.’

The kinship and friendship which Jainism wants to
establish transcends all barriers of castes and creeds, of
climes and countries. In the words of Mrs. Annie Besant, the
message of Jainism to humanity is ‘Peace between man and
man, peace between man and animal, peace everywhere and
in all things, a perfect brotherhood of all that lives.’*

presept century: ‘From
there is one thing we 4

€ of other men, aboye al(i
well-being oy happiness



APPENDIx
THE JAINA EMBLEM

Although the Jain
literature and religious
practice are replete with
several ritualistic and
mythological symbols,
until 1975 ie. until
about thirty-five years
ago, there was no
common image which
one could directly
connect to Jainism.

The year 1975 was
a major milestone
observed by Jainas all
the world over. It
happened to be the
2500th anniversary of
the nirvana of Lord
Mahavira, the 24t and
last Tirthankara

_ To commemorate this great event, the entire Jaina
“Ommunity across the world gathered and worked together to

arrive at ap image that would be universally related with
]ainism‘
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The resultant Jain Emblem is actually a collection of
several Jaina symbols, each having a deeper meaning,
juxtaposed in a very meaningful composite image.

The outline of the symbol is drawn in the image of a

human being standing with arms akimbo. This is the Jaina
iloka, i.e. the three parts of the cosmos,

s (urdhvaloka) in the major portion of
the hexagon, hells (adholoka) in the major portion of the
quadrangle below and the middle plane (madhyaloka) at the
(waist) junction of the two portions. These three realms
(Lokas) together represent the space in the cosmos which the
souls with karma bondage might occupy.

The crescent and the dot at the extreme top represent the

Siddhasila (the abode of the accomplished ones - those who
attained nirvana or moksa, the liberation from birth and

concept of tr
comprising of heaven

have

death cycle).
The three dots below the crescent represent the concept

of Ratnatraya (three-gems or the three-fold path) - samyag
darsana, samyag jnana and samyak charitra i.e. True Faith,
True Knowledge, and True Conduct as expounded by the

Tirthankaras.
Swastika, the word derives from su asti, i.e. let goodness

prevail. The four arms of Swastika symbolize the four gatis or
life forms in which souls bonded with karma could take birth.
They could land up in hells - naraka, or as tiryancha (animals,
birds, insects and plants), or be born as humans - manushya or
as heavenly beings. It represents the perpetual nature of the
universe in the madhyaloka, where a creature is destined to
either one of those states based on its Karmas.

The palm represents abhaya hasta i.e. the assurance ‘do
not be afraid’. It can be interpreted as a solace to human
beings suffering from karmic bondage, that they need not be
disheartened; moksa will be theirs after a proper effort.
Another meaning is ‘stop and think before you act to ensure
that all possible violence is avoided.” It suggests that we€
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» utinize Our activities to be sure that we do not hurt anyone

our words, thoughts, or actions. The palm also signifies

(hat N0 living being need have any fear from a Jaina,

The wheel inside the palm symbolizes the ‘dharma
chakra' - the wheel of dharma, as if saying ‘let the dharma
prevail'. The 24 spokes represent 24 Tirthankaras.

The word in the centre of the wheel is ‘Ahimsa’ i.e. non-
violence. It is the first of the five Mahavratas (great vows),
prescribed by Jaina religion.

The sutra at the bottom means - all creatures are

interdependent (hence they should help one another). In
contemporary terms it could translate as ‘Live and Let Live’.

In short, the Jain emblem attempts to bring in the essence
of the tenets of Jainism into this one composite image.



